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PREFACE 


P4 DaRTH 4SAffGRAHA popularly known as ^fA '^HVa- 
SIO jHaNTASaRA enumerates the tenets of the Dvaita 
Vedanta in a clear and concise way Torkasangraha, 
Arthasafigrahn and other texts of Nyiya and MimImsZ 
present the tenets of those schools of philosophy in simple 
language for the benefit of beginners. Podarihasangrnha 
of Padmonabhasuri has followed this model and presented 
the Dvaita VedZnta tenets in this commonly accepted 
model. Apart from its simplicity, it also brings out the 
subtle metaphysical and theological implications of Dvaita 
philosophy. This text is useful both to the students and 
to the scholars. 

Dr. D. N. Shanbhag, Retd. Professor of Sanskrit at 
the Karnatak University has edited this very useful text. 

He has added translation and notes in English to 
enable the students and the scholars to consult it for their 
study and research. He is a Member of the Academic and 
Research Committee of Dvaita Vedanta Foundation and 
has been assisting the research ann editing programme of 
the Foundation in that capacity. He has edited 'PUrna- 
prajna Dar^ana’ earlier in the Foundation’s publications. 

We thank him for his co-operation. 


N. NARASIMHA RAU 

Chairman 

Dvaita Vedanta Foundation 



EDITOR SUBMITS 


Dr. B. N. K. Sharma, my revered guru and reputed 
scholar of Dvaita Vedanta writes : 

“To Vedagarbha Padmanabhacarya (C. 18 ih Cent.), 
we owe an excellent manual of Dvaita theology and meta¬ 
physics, entitled Madhvasiddhantosara (printed, Bombay, 
1893) in 5C00 granihas. This work together with the 
author’s own commentary, is a good compendium of 
Madhva doctrine and theology, written in the traditional 
manner of text-books of Nyaya-Vai^e§ika schoolmen, 
giving numerous quotations from the standard works of 
the system, including the originals used by Madhva as well 
as extracts from the commentaries of Jayatirtha and 
others. It is a most useful and reliable reference book 
and could be safely studied by those wishing to have a 
correct knowledge of the doctrines of Madhva from with¬ 
out. It is in many ways analogous to Yatindramatadipika 
on the Ramanuja’s system. It deserves to be translated 
into English and other languages as a proper manual of 
Madhva tenets”. (History of the Dvaita School of Vedanta 
and its Literature, Motilal Banarsidass, Delhi, II Edn. 
1981 p. 546). 

But it should be noted that the author refers to him¬ 
self as Padmanabha, Padmanabhadhimat and Padmanabha- 
sflri and his original work is Padarthasahgraha whereas his 
own commentary on it is named Madhvasiddhantosara. 
The relevant verses are quoted below : 

(1) 5lt5TTTi[3^Jlf'T 1 

"RistiiTT gnftsq ?rr^FTrs:3:5tgT ii 

(Beginning of Padarthasahgraha') 

5=r: gjq: i: 

II (End of the work) 
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It is stated in the commentary— 

( 1 ) 1 

iTs^ret5F=r5K‘Sq n (Beginning) 

(2) >17^ I 

Tra^.si-T^iFis4 qunrci* frrrs^swr 11 

stTJT^iTfrvrisqrf?T«rraf^i%n %m^TT?F=rqiinT^ 

T%5P=T^ BTgj^T'nsrqpTTr ?3Tn'=^^i spit: I 8ft^6ijn.^mtpg II (End) 

Hence the author is Padmanabha or Anantapadma- 
nibha and he was born in the Vedagarbha family. He was 
the disciple of Raghunathacarya who was the author of a 
work named ' raratamyasafigraha’ =g7^^’P5<Tfr: 

cTF^TRi^ » qfr#^:, p. 29). 

Nothing more is known. The ^cdarthasafigraha with 
the author’s commentary Madhvasiddhantosara was printed 
in Nirnayasagar Press, Bombay, and was published by 
T. R. Krishnacharya of Kumbhakonam in 1R15 Vijaya 
Samvatsara corresponding to 1893 A. D. Pandit T. R. 
Krishnacharya prepared a Kannada version of the 
Madhvasiddhantasara and published it in Devanagari script 
together with original Sanskrit text of Padarthasangraha 
in 1922 A. D. from Sri Manmadhvavilas Pustakalaya, 
Kumbhakonam. It is named as “ Srimanmadhvosiddhanta- 
sarasafigraha”’ . Hence, the tradition began to identify the 
commentary with the original work. And as the name of 
the commentary (Madhvasiddhantasara) expressed the con¬ 
tents of the work directly it became more popular than the 
name of the original work ( Padarthosongraha) . But all 
agree that it is a ‘Primer of Dvaita Vedanta’ and therefore, 
this edition has been titled ‘A Primer of Dvaita Vedanta’ 
and the names of the original work and of the commentary 
have been retained prominently. 

It is certainly a primer or manual of Dvaita Vedanta. 
Its usefulness has been pointed out by Dr. B.N.K. Sharma 
in his observations quoted above. 
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It was Dr. Sharma who as God willed, suggested me 
to study Dvaita Vedanta, This happened in 1951 when 
I was a First year student of Kanara College, Kumta 
(now named as Dr. A V. Baliga College of Arts & Science) 
of which he was the Principal, This seed sown by him 
was often watered by him, even though due to my other 
interests I could not show any progress as per his expecta¬ 
tions. The distance between us also helped me to be far 
below his expectations. 

But again by God’s will T came in contact with 
Prof. K. T. Pandurangi in 1955 when he was teaching 
3ri Madhvacarya’s Brahmosutrabhasya to us - M.A. students 
at the Karnatak University, Dharwad. The seed sown by 
Dr. Sharma was made to sprout by Prof. Pandurangi. He 
remained goading me to undertake substantial work in 
Dvaita Vedanta. He has been to me since 1955 a real 
teacher-friend, philosopher and guide. It was he who 
assigned me this work of preparing the English translation 
and notes of the Padarthasangraha. 

I bow down to both Dr. Sharma and Prof, Pandurangi 
with prayers to be always showering their blessings on me. 

After passing the S.S.C. Examination in 1951, I be¬ 
came an Arts student to become an advocate. But God 
had willed that I should become a Sanskrit teacher and 
God’s will prevailed. I joined Karnatak Arts College, 
Dharwad in 1959 and served for ten years as a Sanskrit 
Lecturer Then in 1969, I moved on to P.G. Dept, of 
Sanskrit, Karnatak University, Dharwad where I served as 
Lecturer, Reader, Professor and Chairman of the Dept, 
until my retirement on 30th November 1993. 

I decided to devote my retired life to bring out ‘Multi¬ 
dimensional Contribution of 5ri Madhvacirya to Sanskrit 
Learning’ and sent the project to the University Grants 
Commission, New Delhi, seeking financial assistance. 
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towards completing the project. I am happy that U.G.C. 
has sanctioned me financial assistance for three years. 
When I received the U. G. C. letter on 26th May 1994, 
I had to speed up my work on the Padarthasahgraha and by 
God's will again, 1 could complete it satisfactorily. 

I am thankful to the U.G.C. authorities and also 
authorities of the Karnatak University Dharwad for 
allowing me to work in my ow'n P.G. Dept, of Sanskrit. 

The English translation has b;en literary and lucid. 
The Notes have been brief; just needful explanations have 
been given. As it is a primer, there is no discussion of 
differences from concepts and beliefs of other systems. 
Such discussions vindicating the categories and concepts 
of Dvaita Vedanta will be taken up in my future works. 

The first verse of the Padarthasangraha has been given 
with English translation separately as a dedication to the 
author Vedagarbha PadmanabhasOri. Really, he has 
contributed a commendable work to the Dvaita Vedanta 
Literature and he deserves this dedication. 

I am thankful to Dr. M. B. Paraddi, Dr. (Miss) N. V. 
Koppal, Dr. B. A. Dodamani, Dr. M. N. Joshi, Dr. K. B. 
Archak and Vidwan Pandit Jayateerthacharya Malagi- 
all serving in the P.G. Dept, of Sanskrit, Karnatak Univer¬ 
sity, Dharwad for their unstinted co-operation in my 
academic work. 

I express my gratitude to the office-bearers of the 
Dvaita Vedanta Studies and Research Foundation, 
Bangalore for agreeing to include it among their publi¬ 
cations. 

I am grateful to the proprietor of Manohar Printing 
Press, Dharwad for completing the printing work at my 
convenience. 
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Lastly, God's grace, blessings of elders and good 
wishes of my well-wishers have been responsible for all 
my achievements. Hence T pray that all the three continue 
to be with me throughout my life bestowing success on 
my undertakings. 

All comments on this work are cordially welcomed. 
Dharwad D. N. SHANBHAG 
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ENGLISH TRANSLATION 


Chapter I 

DRAW A (Substance) 


1. Here (in this universe), Padarthas (Categories) are 
ten : substance, quality, action, universality, speciality, 
specified, whole, potency, resemblance and non-existence. 

2, Therein, Dravyas (Substances) are only twenty : 
Supreme Lord. Goddess Lak§mi, sentient soul, space, 
primordial matter, three constituent elements, great 
principle, principle of egotism, intellect, mind, sense, 
subtle element, gross element, cosmic egg, nescience, 
speech sounds, darkness, mental impression, time and 
reflection. 

3, Gunas (Qualities) are manifold : colour, flavour, 
odour, touch, number, size, contact, disjunction, re¬ 
moteness, proximity, fluidity, weight, lightness, softness, 
hardness, viscidity, sound, knowledge, pleasure, sorrow, 
desire, hatred, effort, (religious) merit, demerit, mental 
impression, light, steadiness, self-control, mercy, for¬ 
bearance, strength, fear, bashfulness, profundity, beauty, 
courage, firmness, heroism, generosity, fortune and many 
others. 

4. Karma (Action) is three-fold : (i) enjoined; (ii) 

prohibited; and (iii) indifferent. The first viz., enjoined 
is also two-fold : desireful and desireless. These are appli¬ 
cable to all sentient souls beginning from god Brahma. 
But, in the case of Goddess Lak^mi and God Nariya^a it 
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is for sport or for deluding. The second viz., prohibited 
action is applicable to god Rudra and others. The third 
viz., indifferent action is motion. It is manifold : throw¬ 
ing up, falling down, contraction, expansion, going, 
coming, revolving, vomitting. sprinkling, eating, splitt¬ 
ing and the like. It is an appropriate nature of both 
sentients and non-sentients Again it is two-fold : eternal 
and non-eternal. Eternal is the nature of the Lord and 
other sentients. Non-elernal belongs to non-eternals. 

5. Samanya (Universality) is two-fold : eternal and 
non-eternal. It is unique in every individual. Again it 
is two-fold: Jati or inherent and Upadhi or adventitious. 
Eternal jati is like jivatva which is co-extensive with the 
object. Non-eternal jati is like brahmanatva and manu- 
fvfl/va which is not co-extensive with the object. Upndhi 
like sarvajhatva and prameyatva is of the same kind. 
[Eternal in eternals and non-eternal in non-eternals]. 

6. Viie^as (Specialities) are infinite in number; they 
perform the function of showing distinction even when 
there is no distinction. They exist in all objects and are 
self-explicable. They are two-fold : eternal and non¬ 
eternal. Eternals exist in eternal substances like the Lord 
and others; non-eternals exist in non-eternal substances 
like a pot and others, 

Samavaya (Inherence) by its very nature itself does not 
exist. 

7. Visista (Specified) is the form of the qualified sub¬ 
stance produced by its relation with the qualifying element. 
It is two-fold : eternal and non eternal. Eternal is the 
Supreme Brahman and the like qualified by omniscience 
and the like. The second (viz. non-eternal) is Dap^in 
(staff-bearer) and the like which has resulted due to the 
contact of qualifying objects like the staff and others. 
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8. Afhdin (Whole) is proved b}' our experience; it is 
the idea of pota and the like over and above its pieces each 
measuring a hast^A or vitasta and (the idea of) the sky and 
the like. 

9. ^akti (Potency or Powerj is four-fold : i) unimagi¬ 
nable power; ii) produced power; iii) intrinsic power and 
iv) word-power. Among them, the unimaginable power 
exists fully in the Lord. In others, it is befitting to them. 

10. The intrinsic power exists in objects in the form 
of their nature enabling them to perform particular 
functions. It exists in all objects. It is two-fold : eternal 
and non-eternal. Eternal exists in eternals and non-eternal 
in non-eternals. Pro-duced power is produced by others. 
It is like that produced in idols and the like by consecra¬ 
tion and the like. Word-power is the relation between the 
word and the object which makes the latter denoted and 
the former denoting. It exists in accents, sounds, letters, 
words, and sentences It is two fold : primary and super¬ 
primary. All words denote the Supreme Lord through 
super-primary power; they denote other objects by pri¬ 
mary power. 

11. Sadriya (Resemblance) is a distinct category. 
When the second object is different from the first one, the 
former cannot possess many qualities possessed by the 
latter. It is manifold in couples and the like. What exists 
in the one is indicated by the other. It is not the same. It 
(resemblance) is two-fold : eternal and non-eternal. 
Eternal exists in eternals and non-eternal in non-eternals. 

12. Abhava (Non-existence) is four-fold : prior non¬ 
existence, posterior non-existence, mutual non-existence 
and absolute non-existence. Prior non-existence is that 
non- existence which exists before the origin of the effect. 
It exists only in relation to effects like Mahat and others. 
Posterior non-existence is that non-existence which exists 
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only after the origin of the effects. Mutual non-existence 
is that non-existence which is ever lasting. It is the very 
nature of an object. Thai which exists in eternal objects 
is eternal and that which exists in non-eternal objects is 
non-eternal. It is co-relative of positive objects, negative 
objects and non-existential objects. The absolute non¬ 
existence is that non existence which is the counter co¬ 
relative of absolute non-existence. It is not the counter 
co-relative of existential entity. It is eternal. In the case 
of non-existence of a pot and the like, the concerned non¬ 
existence is of the form of prior non-existence and the 
like, depending upon the particular occasion. 

13. The common definition of ‘^dravya’ (substance) is 
that which can be attained through drava^a which means 
gamana or ‘going’. Or, being a dravya is being the material 
cause. Being the material cause is two-fold : of modi¬ 
fication and of manifestation. 

14. Among them (substances), the Supreme Lord is 
full of infinite qualities. He functions eight-fold as the 
Creator and the like (of this universe). He is denoted by 
all words through the supreme primary power. He is 
absolutely distinct from non-sentient matter, sentient 
souls and Goddess Lak§m*. He has an auspicious body 
constituted of knowledge, bliss and the like. He is in 
every sense independent. He is one alone; and has many 
forms. AH His forms are full and perfect. He is non— 
distinct from His forms (incarnations). His qualities. His 
limbs. His actions and such others. 

15. Goddess Lak^mi is distinct from the Supreme 
L^rd and is dependent only on Him. She is, like the 
Supreme Lord, ever-liberated. She is His consort and has 
many forms. Like the Supreme Lord, she too is devoid 
of material body. Like Him, she is denoted by all wo<rds. 
She is conpervasive with the Supreme Lord in only space 
astd>tame. 
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16. The jivas (souls) are possessed of defects like 

ignorance and are transmigratory. They are innumerable. 
As groups also they are infinite in number. They are 
three-fold : (i) fit for (blissful) liberation; (ii) ever- 

traosmigratory; and (iii) fit for dark hells. Among them, 
those fit for liberation are five-fold : gods, sages, manes, 
emperors and the best men. Gods are Brahma Vayu and 
others. Sages are Nirada and others. Manes are Ciras. 
Emperors are Raghu, Ambari§a and others. The best 
men are two-fold : those who worship four qualities (of 
the Supreme Lord) and those who worship only one qua¬ 
lity. The latter are called as *Trnajivas\ All others are 
worshippers of four qualities. The ever-transmigratory 
souls always experience a mixture of pleasure and pain. 
They are men of middle order and are innumerable. They 
always wander in the heaven, earth and the nether-world. 

Those fit for hell are four-fold : daityas, rak§asas, pUdcas 
and condmned men. 

All the souls are distinct from one another and also 
from the Supreme Lord. They have gradation both in the 
transmigratory existence and in liberation. Brahma and 
others are the presiding deities of the souls. 

17. The Avyakrtaka^a is the space which is devoid of 
any modification during creation or dissolution (of this 
universe). It is distinct from ‘BhBtakaia’ (ether). It is 
one, eternal, all-pervasive and self-existing. And it 
possesses natural parts like East and the like. In its 
absence, the world will be congested with bodily objects. 
Goddess Lak^mi is its presiding deity. 

18. Prakrti (Primordial matter) is the material cause 
of this universe, either directly or indirectly. It is non- 
sentient, eternal and all-pervasive. Its presiding deity is 
goddess Rama. It is of the form of the subtle-bodies of 
all souls. It is distinct from them too. Hence it is mani¬ 
fold. 



44 


19. The Gui^atraya (the three constituent elements) is 
the aigresate of gun^s named, as sattva, rajas and tamas. 
At the time of universal creation, the Supreme Lord 
created them three-fold from the Primordial Matter. This 
aggregate is the material cause of Mahat and others. 

The R^joguna is in measure two times larger than the 
Tamogu^. The Sattvagiina is in measure, two times larger 
than the Ryoguna. The lamas is the mixture of Sattva 
and Rojas. The Rojas is the mixture of Tamas and Sattva. 
But the Sattva is only pure. 

Therein, the pure Sattva serves the purpose of bodies 
for sport of liberated souls. The creation is through 
Rojoguna. The preservation is through Sattva residing in 
the Rojoguna. The destruction is through Tamoguna. 

Goddess iSri is the presiding deity of Sattva. Goddess 
Bhah is the presiding deity of Rajas. Goddess Durga is the 
presiding deity of Tamas. All the three are goddess Rama 
only. Brahma and others are also the presiding deities of 
the three gunas. 

20. The Mahattattva ( the great principle ) has the 
group of three-^upaf as its direct material cause. In mea¬ 
sure, it is ten times less than the Tamoguna. And Brahma 
and Vayu and their consorts are its presiding deities. 

21- The Ahafhkara-tattva (the principle of egotism) 
has Mahat-tattva as its direct material cause. It is three¬ 
fold : Vaikarika, Taijasa and Tamasa. (In measure), it is 
ten times less than the Mahat-tattva. Garu^a.^ega, Rudra 
and others are its presiding deities. 

22, Buddhi (Intellect) is two-fold : Tattva-rupa and 
inana-rupa. Therein, the tattva-rupa is substance. The 
tattva-rupa generates from Mahat-tattva. It grows due to 
Tagasa-Ahathkara. The Jhanarupa-buddhi is explained in 
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the Jnana section (2-17). Deities beginning from Brahma 
and ending with Uma preside on Buddhi. 

23. Manas (Mind) is two-fold : Tattvarupa and another 
other than it. Manas-tattva has Vaikarika-ahaihkara as its 
material cause. The deities mentioned above (for Buddhi- 
tattva) and Indra, Kama and Aniruddha are its presiding 
deities. Manas other than Tattva-rupa consists of organ. 
It is two-fold : eternal and non-eternal. Eternal organ 
is the very nature of all souls viz , Supreme Lord, 
Goddess Lak^mi, Brahma and others. The non-eternal 
organ is outer one and is possessed by all souls down from 
Brahma, It is five-fold : manas, buddhi, ahafnkara, citta 
and cetana. 

24. Indriyas (Organs) are also two-fold : Tattvarupa 
and different from it. Again they are two-fold : J^anendri- 
yas (Sense-organs) and Karmendrivas (Action-organs). The 
sense-organs are five of the forms of nose, tongue, eye, 
ear and skin. The action-organs are five : organ of speech, 
hand, leg, organs of excretion and of procreation. They 
are again two-fold : eternal and non-eternal. 

Among them, tattva-mpas are non-eternal. The organs 
of sense and action have TaijasahaAikara as their material 
cause. Those organs of sense and action which are diffe¬ 
rent from tattva-rupas are eternal and are of the very 
nature of the Lord, Goddess Lak^mi and all the souls. 
They are called as Sak§in. 

The ten organs of the Lord and Goddess Lakfmi have 
each as their objects all i. e. smell and so on. 

The organs of Brahma and other souls, both in the 
liberated state and the bound state have as their objects 
which they are capable to grasp. The ten organs which 
are non-eternal and are different from tattva-rupa are 
possessed by Brahma and all other souls. 
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Their presiding deities are Brahms and others as well 
as the Sun-god and others. 

Even in the embodied state, Sak?in the svarUpendriya 
has as its objects, soul, mind, their attributes, pleasure, 
pain and the like, nescience, time, and unmanifest akaka 
(space). 

Sound and others become the objects of Saks in 
through external organs Super-sensory objects also are 
the objects of Sak^in^ as being known or unknown. 

If Saksin is not accepted, then time, space and the 
like will remain unproved. 

25- Matras (Objects of knowledge) are so called from 
the root ma (to know). These objects are five : sound, 
touch, form, taste and smell. They are two-fold : tattva- 
rupa and different from it. The lutiva-rupas are produced 
from the faniasahankara. They are called as FaxiCa- 
tanmatras i^vQ. subtle elements), matras which are different 
from t^ttva-rupjs are gunas and hence will be elucidated in 
that section. (Jmi, Supar^i, Varu^i, Brahspati and others 
are their presiding deities. 

26. Funcabhatas (five gross elements) are produced by 
the Tamasahahkara through those five subtle-elements. 
They are : Ether, Wind, Lustre, Water and Earth. They 
are two-fold : Tattvabhutos and other than them. Among 
them. Ether is created from the element of sound. Vini- 
yaka is its presiding deity. Ether is ten times less than the 
AhaAikaratattva. 

27. Wind is two-fold (i) of the form of Pra^a, Apana 
and the like; and (ii) different from it. .Again it is two¬ 
fold : eternal and non-eternal. The eternal wind is Pra^a 
and the like; it is the very nature of the Lord, Goddess 
Lak^mi and of the liberated souls. The non-eternal which 
is other than tattvorupa exists in embodied souls. The 
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tattvarspn wind is created from the element of touch. Vsyu 
and others are its presiding deities. It is ten times less 
than Ether. 

28. Lustre is two-fold t Tattvampa and other than it. 
Again it is two-fold as eternal and non-eternal. Eternal 
lustre is the very nature of the Lord, Goddess Lak§mi and 
the liberated souls. The toiivnrup.i lustre is created from 
the element of form and is non-eternal. It is ten times 
less than Vayuiattvu. Brahma, and other gods are its 
presiding deities. 

29. Water is two-fold : Tattvabhuta and other than it. 
Again they are two-fold : eternal and non-eternal. The 
tattvabhuta water is created from the element of taste. 
Water other than tattvabhuta is eternal. It is the very 
nature of the Lord, Goddess Lak§mi and the liberated 
souls. Brahma and other gods are its presiding deities. 
It is ten times less than Lustre. 

30. Earth is two-fold : Tattva and Atattva. Again it 
is two-fold : eternal and non-eternal The non-eternal 
earth which is tattvarUpa is created from the element of 
smell. The eternal earth which is different of tattva is the 
very form of the Lord, Goddess Laksmi and the liberated 
souls. Brahma and other gods and goddess Dhara are 
its presiding deities. It is ten times less than Water. In 
measure it is double the Brahmanda or Cosmic egg. 

Beginning from the Unmanifest and ending with the 
element Earth - all exist outside the Brahmajj^a and they 
envelop it. The five gross elements viz. Ether and others 
which are Tattvabhinna exist within the Brahma^^a and are 
ereated by the Lord. 

If the existence of Mahat-tattva and others is not 
accepted, there will not be (firstly) the origin of the 
Brahmanda. (Secondly), there will not be any residences 
for gods and their various ^w^f-forms. (Thirdly), those 
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gods will not obtain the direct knowledge of the several 
forms of the Lord which pervade upto those several tattvas 
(elements), (Fourthly), there will be contradiction to the 
pramanas which advocate the existence of those tattvas. 

31- Lord Vi§ 9 U having modified these tattvas as his 
semen created this Brahmaijda. Jt has the width of fifty 
crore {yojanas). It is one with two shells; the higher shell 
is of gold; the lower is of silver. It is sustained by Lord 
VisflU and god-Vayu in the form of a tortoise. It is the 
abode of all beings and of the fourteen worlds. At the 
joints it has a crack subtle like the sharp edge of a knife. 
Four-faced Brahma is its presiding deity. 

Thereafter, the Lord entered inside the Brahma^da 
having placed in his stomach, parts of tattvas like Mahat 
and others. Then, while he was sleeping on the waters 
inside (the Brahmanda)^ there arose a lotus out of his 
navel. In that lotus four-faced Brahma was born. From 
him were born all gods as well as mind and the like. 

32. Then Avidya (Nescience) originated. It is five¬ 
fold : moha, mahamoha, tamisra, ondha-tamisra and tama. 
Again it is four-fold ; JivacchadikQ, Paramacchadika 
^aivala and Maya. All kinds of nescience exist in the soul 
and is individual. 

33. Varnas (Speech sounds) are ‘a’ and soon; they 
are fifty-one. All worldly and Vedic words are formed 
out of only fifty-one letters. Each is pervasive, beginning¬ 
less and eternal. They manifest by the sounds uttered. 
Each (word) expresses objects being qualified by the speci¬ 
fic order of letters in it. 

34. Andhakara (Darkness) is that which is destroyed 
by light; it is not the absence of lustre. Because it is 
severed by the disc (weapon) and the like. And also 
because it has been drunk by Brahma; because it envelops 
and because it is cognised independently. 



35. Vaiionas (Mental impressions) are the material 
causes of dream-objects. They originate from previous 
experiences and remain in the mind. As a stream they are 
infinite. They are expressed through the word ‘santskara’. 

36. Kala (Time) explains systematically the life-span. 
It is manifold as ‘moment’, ‘half a second’ and so on. 
Each is pervasive. By nature, it has origin and destruc¬ 
tion. It is self-existing and all-supporting. But the stream 
of time is eternal. It is the cause of the origin of all 
products. 

37. Pratibimba (Reflection) is inseparable from Bimba 
(original) and is alike to it. It is two-fold : Eternal and 
non-eternal. All sentient souls other than the Supreme 
Lord are reflections of the Lord and are eternal. They 
have eternal and non-eternal attributes. The lower souls 
are the reflections of their immediately higher souls. The 
reflections of face and the like in a mirror and the like are 
non-eternal. They are caused by conditions like mirror 
and the like. But they are not of the forms of the origi¬ 
nals; because, they exist facing opposite and possessing 
contrary qualities. Even the shadow is of the form of 
reflection, and not different It has light as the material 
cause. (Even though it is non-sentient), the word ‘shadow’ 
is sometimes used as referring to sentient souls because 
it has resemblance with reflection. 



Chapter II 
GUIVA (Quality) 


1. Being b. guna (Quality) is to be different from do§a 
(defect). 

RUpa (Colour) is the quality which is the cause of the 
usage of (terms) ‘white’ and the like. It is seven-fold : 
white, black, yellow, red, green, brown, and variegated. 
Again it is two fold : eternal and non-eternal. Again it 
is two-fold : manifest and non-manifest. Among them, 
the Supreme Lord possesses eternally all the seven colours 
viz. white, black, yellow, red and so on. Similar are the 
colours of Goddess Lakfmi. In the case of all souls all 
manifest colours are eternal. In the case of Primordial 
Matter, three viz. white, red and black are eternal. Simi¬ 
lar is the case with the three giinos {s.itivu - white; rajas - 
red; tamas - h\a.ck) The colo r of Afah tiativa is golden. 
In the case of Ahankara and others, as they originate from 
substances having colours, they are believed to be having 
colours. In the gross elements viz. Lustre, Water and 
Earth, the colours are manifest and non-eternal. In the 
Ether there is unmanifest colour. Among them. Earth 
has seven-fold colours. Water has white colour. Lustre 
has shining white colour. The black colour is possessed 
by Ether and darkness. All colours are found in mental 
impressions and in reflections. 

2. Rasa (Flavour) is the quality which is the cause of 
the usage of (terms) ‘sweetness’ and the like. It is six¬ 
fold : sweet, sour, saline, pungent, astringent and bitter. 
Like colour, it is divided into eternal and non-eternal. 



51 


The Lord and Goddess Laksmi have sweet flavour. There 
exist Six flavours in Earth and in mental impressions. 
There is only sweet in water. 

3. Gundha (Odour) is the quality which is the cause of 
the usage of (terms) ‘fragrant and the like. It is two-fold : 
fragrant and non-fragrant. Like the previ.'us one (fla\ our) 
It is divided into eternal and non-eternal. ’^ragrance 
alone is possessed by the Lord, Goddess Lak§ini and the 
liberated souls. Both the varieties are found in Earth and 
the Mental impressions. 

4. Sparta (Touch) is the quality which is the cause of 
the usage of (terms) ‘cool’ and like, it is three fold : 
cool, hot and lukewarm. It has also the division pre¬ 
viously stated (i e. eternal and non-eternal). Therein, all 
the three exist eternally in the Lord and in Goddess 
Lak§mi. It is cool in Water, The hot is found in Lustre, 
in Kalakuta-^Q,\son and in Aparok^a-jnana (Direct vision of 
the Lord). 

5. Safikhya (Number) is the cause of the usage of 
(terms) ‘one’ and so on. The ‘one-ness’ is two fold : 
eternal and non-eternal. That which exists in eternal 
objects is eternal and that which exists in non eternals is 
non-eternal. The‘two ness’, ‘three ness’ and others are 
all non-eternals, as everywhere they originate due to 
apek§a - buddhi or enumerative intellect. The numbers begin 
from one and end in infinity. They reside in all categories. 

6. Parintana (Size) is the quality which is the cause of 
the usage of (terms) ‘atomness’ and the like. It is three¬ 
fold : atomic, big and medium. All the three sizes exist 
eternally and simultaneously in the Lord and in Goddess 
Laksmi. The eternal atomic size exists in all beings. The 
non eternal atomic size exists in non-eternals. The eternal 
big size exists in unmanifest space, primordial matter, and 
speech sounds. In the time of the nature of ‘moment’ and 
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‘half a second’, there exists non-eternal big size. There 
exists only non-eternal medium size everywhere m the 
produced substances. In the case of the liberated souls 
there exists big size in the form of eight-fold super-human 
powers. 

7. (Contact or Conjunction) is the quality 

uhich ]s the cause of the usage of (terms) ‘sarhyukta' 
(joined together) It is two fold : eternal and non-eternal. 
Mutual contact between the Lord and Goddess Lak§mi, 
the Lord and the soul, and between unmanifest space and 
speech sounds is always eternal 

The mutual contact between non eternal and eternal 
substances and between one non-eternal and another is 
always non eternal. The contact between two substances 
is not one alone; but it is distinctly different. The non- 
eiernal contact is of only one variety. It arises by the 
action of either of the two. The contact between two 
wrestlers is not one alone; there arise two contacts. They 
arise because of the action of either of the two, like the 
contact between the post and the hawk. There is nothing 
like‘contact-produced contact’. (In the case of contact 
between the body and the book produced by the contact 
between the book and the hand), as there is non difference 
between the hand and the body, it is not proper to think 
that there arises another contact (viz. between body and 
book) from ‘hand-book-contact’. 

8. Vibhaga (Disjunction) is the quality which is the 
cause of the usage of (terms) ‘disunited’ (separated). It 
is two-fold : eternal and non-eternal. That existing in 
non-eternals is non-eternal. The mutual disjunction 
among the Lord’s forms and also their disjunction from 
the Lord’s original form is eternal and is expressed by the 
word ‘v/V/ejfl’. Due to (Lord’s) unimaginable power it 
(vUle^a- the eternal) is possible (in the Lord) simultan¬ 
eously with ‘sathile^a* (conjunction). 
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9. Paratva (Remoteness) and Aparatva (Proximity) 
are the causes of the usage of (terms) ‘(this is) remote’, 
‘(this is) near’. Each of them is two-fold : remoteness 
and proximity due to time and remoteness and proximity 
due to place. Again they are two-fold : eternal and non- 
eternal. The eternal remoteness due to both place and 
lime exists in the Lord, Goddess Lak§mi and the (libera¬ 
ted) souls. The eternal remoteness due to time exists in 
unmanifest space and other eternal substances. The non- 
eternal remoteness due to time exists in elders The non¬ 
eternal proximity due to time exists in youngsters. The 
non-eternal remoteness due to place exists in distant non- 
eternal substances. The eternal proximity due to place 
exists in the Lord and Goddess Lak§mi. The non eternal 
proximity due to place exists in nearby objects. 

10. Dravatva (Fluidity) is the quality which is the 
cause of ‘flowing’. It is two-fold : eternal and non-eternal. 
Again it is two-fold: natural and produced or artificial. 
The eternal natural fluidity exists in the Lord, Goddess 
Lakim! and in the gods residing inside waters. The non- 
eternal natural fluidity exists in water. The artificial 
fluidity exists in ghee, gold and the like, 

11. Gurutva (Weight) is the special cause of ‘falling 
down’- It is two-fold: eternal and non-eternal. The 
eternal w'eight exists in the Lord and Goddess Lakgmi. 
The weight of Lord Kr$ija was directly experienced by 
Yai^oda. The weight possessed by the Yogis (mystics) and 
the liberated souls falls under their eight-fold super¬ 
human powers. The non-eternal weight exists in stones 
and the like which are only the produced substances. 
There is no weight in the five subtle elements, wind, ether 
and darkness. 

12. Laghutva (Lightness) is the quality which is the 
cause of speed or velocity. It is two-fold : eternal and 
non-eternal. The eternal lightness exists in the Lord and 
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other substances except the unmanifest space and speech 
sounds. The non eternal lightness exists in non-eternal 
substances. The fact that lightness is the cause of speed, 
is proved directly in Lustre and the like by witnessing 
more speed due to more lightness. Tf lightness is consi¬ 
dered to be onW a negation of weight fand not an indepen¬ 
dent quality), it is assailed bv the contradictoriness (i.e. 
weight is the negation of lightness). Secondly, it is so 
a e. lightness is an independent quality) because its know¬ 
ledge is possible without the knowledge of its counter 
CO -relate (i. e, weight). 

13 Mfdutva (softness) is the cause of the usage of the 
(term) ‘softness’. It is two-fold : eternal and non-eternal. 
The eternal exists in the Lord, Goddess Laksmi and in the 
liberated souls. The non-eternal softness exists in all 
produced substpnces excluding ether, time, nescience, 
darkness, lustre and wind. 

14. Kathinva (Hardness) is two-fold : eternal and 
non-eternal. The eternal exists in the Lord and Goddess 
Laksmi. The non-eternal exists in non-eternal embodied 
substances. It should not be ‘tated that hardness is the 
close conjunction of narts and not a separate quality. 
Because, there arises the cognition as ‘this is hard’ even 
without the cognition of the two conjoined parts. Other¬ 
wise, even ‘weight’ will not be a separate quality. 

Thers is no Prthoktva (seprateness) over and above 
anyonyabhava or mutal non-existence. 

15. Sneha (Viscidity) is two-fold: mental attach¬ 
ment or love and the cause of lumping up of powder and 
the like. Both are two-fold : eternal and non-eternal. 
The former (i. e. eternal) metal attachment exists only in 
sentients. The non-eternal mental attachment exists in 
worldly beings. The eternal cause of lumping up of 
powder and the like exists in the Lord and Goddess 
Laksmi, The non-eternal exists only in water. 
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16. ^abda (Sound) is Dhvani (sound). It is two-fold : 
eternal and non-eternal. The eternal belongs to the Lord, 
Goddess Laksmi, the liberated souls and to those who 
have reached dark hells. The non-eternal exists every¬ 
where except in unmanifest space, nescience, darkness, 
and speech sound. It is not proper to consider it (sound) 
as a quality belonging only to ether; because, (among the 
five qualities viz, sound, touch, colour, flavour and 
odour) the previous ones continue to exist in the latter 
substances (viz , ether, wind, lustre, water and earth), 
because it is so stated in scriptures like the Bhagavaia and 
because of our experience. 

17. Buddhi is jnana (knowledge and cognition). It is 
the quality which is the cause of all practical dealings. 
That knowledge is two-fold : eternal and non-eternal. 
Again it is two-fold ; true and false. Therein, the eternal 
true knowledge is the very nature of the Lord, Goddess 
Lak^rai, and of good souls. The eternal false knowledge 
is the very nature of bad souls. The non-etemal false 
knowledge is possessed by all souls like Rudra and others. 
Brahma, Vayu, Sarasvati and Bharati do not possess false 
knowledge. 

Again knowledge is two-fold : experience and recolle¬ 
ction. The Lord, Goddess Lak§mi and the liberated souls 
possess only experience and not recollection produced by 
mental impressions. The recollection is possessed by all 
souls beginning with Brahma. 

18. The experience is three-fold : perception, inference 
and verbal testimony. The knowledge possessed by the 
Lord and Goddess Lakgmi is always of the form of percep¬ 
tion, and not of inference nor of verbal testimony. But 
Brahma and others possess all the three-fold knowledge. 

19. Sukha (Pleasure) is (a quality) which all consider 
agreeable. It is two fold : eternal and non-eternal. The 
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eternal is the very nature of the Lord, Goddess Lak^mi 
and good souls. The non-eternal pleasure is possessed by 
all souls beginning with Brahma only in the worldly state. 
Like knowledge, both have many gradations. But the 
ever-transmigratory souls have pleasure mixed with 
sorrow. The souls fit for dark hells have non-eternal and 
graded pleasure only in worldly states. 

20. Dulikha (Sorrow or pain) is (a quality) considered 
to be disagreeable. That also is two-fold : eternal and 
non-eternal. The eternal sorrow or pain is graded and is 
the very nature of souls fit for dark hells. The sorrow 
mixed with pleasure is the very nature of ever-transmigra¬ 
tory souls. The non-eternal sorrow is possessed by all 
souls. 

21. Kama (Desire) is iccha (wish). It is two-fold : 
eternal and non-eternal. Again it is two-fold : wicked 
and non-wicked. Therein, the eternal non-wicked desire 
forms the very nature of the Lord, Goddess Lakgmi and 
or good souls. The non-eternal non-wicked desire belongs 
to all souls in the worldly life. The eternal wicked desire 
forms the very nature of the (souls) fit for only dark hells. 
The non-eternal wicked desire exists in Rudra and all 
souls. Brahma, Vayu and their consorts do not possess 
desire for unworthy objects. 

22. Krodha (Anger) is dve^a (hatred or dislike). It is 
two-fold : eternal and non-eternal. The eternal anger forms 
the very nature of the Lord, Goddess Lakgmi and all 
souls. The non-eterral (anger) exists externally in all 
souls. 

23. Prayatna (Volition) is pravrtti (action). It is 
two-fold : eternal and non-eternal. The eternal volition 
is the very nature of the Lord, Goddess Lakgmi and of 
all souls. The non-eternal volition belongs to all worldly 
souls. 
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The qualities from buddhi to prayatna are attributes 
of the mind and are non-eternal. (They are not the 
attributes of the soul), because the soul is their master 
and experiencer. 

24. Dharma and Adharma are Punya (unseen merit) 
and Pspa (unseen demerit). They are two-fold eternal 
and non-eternal. Again they are two-fold: a little and 
ample. The non eternal merit and demerit are two-fold 
as produced by desireful actions and produced by desire¬ 
less actions. The Lord and Goddess Lak§mi never have 
contact with merit and demerit. The eternal merit is the 
very nature of all good souls beginning with Brahma. 
It manifests by their auspicious deeds performed after they 
attain the direct vision of the Lord. And it becomes the 
cause of their excessive bliss in the liberated state. 

The non-eternal merit belongs externally to all souls. 
It is produced by both desireful and desireless actions. 
The merit which arises due to desireless actions before the 
direct vision of the Lord, becomes the cause of the direct 
vision of the Lord through purifying the inner heart. 

The merit caused by desireful actions is non-eternal 
and is the cause of the heaven and other desired fruits. 
The non eternal is again two-fold: desirable and non¬ 
desirable. Some non-desirable merit terminates by enjoy¬ 
ing it (its fruits); some other perishes by the direct vision 
of the Lord. 

The desirable merit does not perish by the direct 
vision. It becomes favourable after the direct vision or 
the liberation, for enjoyment. 

The merit caused by desireful action is again two-fold: 
commenced and non-commenced. The commenced is that 
which has been begun to be enjoyed. The non-commen¬ 
ced is that which is accumulated but not begun to be 
enjoyed. (The commenced is two-fold : a little and 
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ample). In the case of Brahml and other good souls, the 
ample commenced merit perishes only by enjoyment. If 
it is a little, it perishes by direct vision of the Lord. 

In the case of Rudra and all good souls, the commen¬ 
ced demerit perishes by suffering it. 

The demerit which is eternal and very little forms the 
very nature of Rudra and other good souls. It manifests 
after the direct vision of the Lord by offending one’s 
superiors. In the case of gods, it (offending superiors) 
becomes the cause of the decrease in the bliss to be 
enjoyed in the liberated state. But in the case of the best 
human beings, it becomes the cause of the decrease in the 
accomplished pleasure. 

The eternal and ample demerit is the very nature of 
the souls fit for dark hells. It becomes the cause of their 
reaching dark hells. Their very little demerit is the cause 
of ripening of their hatred towards the Lord. The demerit 
performed after the ripening of the hatred (of the Lord) is 
the cause of their suffering extreme sorrow and pain in the 
dark hells. Their non-eternal merit becomes the cause of 
worldly prosperity; it never becomes the cause of heavenly 
or other-worldly happiness. 

By the ripening of the hatred (towards the Lord), all 
the accumulated desired merit becomes destroyed. The 
non-desired merit does not perish. The non-desired de¬ 
merit continues to remain in the dark hells. The com¬ 
menced merit and demerit perish only by experiencing 
them. 

These two viz , merit and demerit have the designa¬ 
tion as ‘adr^ta’ (Destiny). It is only the cause towards 
all effects. 

25. Safhskara (Mental impression) is four-fold : 
velocity, reminiscent impression, eligibility and elastisity. 
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The velocity is the quality which is the cause of actions 
like running. It is two-fold : eternal and non-eternal. The 
eternal velocity is the very nature of the Lord, Goddess 
LaksmI, primordial matter and of the souls. 

The non-eternal velocity exists in all substances except 
the unraanifest space and speech sound. 

The bhciv.snQ or reminiscent impression, a (variety of) 
Samskara is caused by experience and is the cause of 
recollection. It is always non-eternal. As the Lord, 
Goddess Lak^mi and liberated souls do not possess re¬ 
collection, they do not have bhavana. 

The eligibility called as ‘ha}ha’ is beginningless. It 
arranges the gradation in the liberated state and dark hell 
and also in the means of the two. Otherwise there will 
result chaos and confusion. It is the very nature of 
Brahma and all souls. 

Elasticity is the tendency to recover the previous 
(original) form. It is two-fold : eternal and non-eternal. 
The eternal (elasticity) is the very nature of the Lord, 
Goddess Laksmi and others. The non-eternal exists in 
mat, bow and the like. 

26. Aloka (Light) is the quality which is the cause of 
the knowledge of colour and the like. It is two-fold ; 
eternal and non-eternal. The eternal is the very nature of 
the Lord, Goddess Lak§mi, and the liberated souls. The 
non-eternal exists only in non-eternal Lustre. The light is 
a quality as it follows the going and coming of the lamp 
with the lamp itself. 

27. iuma (Steadiness) is the firmness of the intellect 
in the Lord. It is two-fold : eternal and non-eternal. The 
eternal steadiness is the very nature of the Lord, Goddess 
Lakgmi, Brahma and other good souls. The non-eternal 
belongs to all souls externally. 
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28. Doma ( Self-control ) is the control of senses. 
Like ^amo. it is also two-fold : eternal and non-eternal. 

29. Kj-pa (Mercy) is daya (compassion). It is also 
two-fold ; eternal and non-eternal. The eternal is the 
very nature of the Lord, Goddess Lak§mT and good souls. 
The non-eternal belongs to all souls, 

Titik sa (Forbearance) is tolerating the pairs like plea¬ 
sure and pain. Like mercy it is eternal and non-eternal. 

30. Bala (Strength) is the quality which is conducive 
to act (independently) without depending upon others. It 
is two-fold : eternal and non-eternal. The eternal strength 
belongs to only sentients The non-eternal belongs to 
worldly beings externally, 

31. Bhaya (Fear) is two-fold : eternal and non-eternal. 
The eternal fear forms the very nature of demons. The 
non-eternal fear belongs externally to all souls beginning 
from Brahma, 

32. Lajja (Bashfulness) also is two-fold: very nature 
and not very nature. The bashfulness which is the very 
nature belongs also to Goddess Lak§mi and others. The 
non-eternal belongs to worldly beings. 

The qualities from Gambhirya (Profundity) upto 
Saundarya (Beauty) should be understood like the previous 
ones as two-fold. 

By the term 'prabhrtV one must understand other 
qualities like ^abda or sound. 

The colour, flavour, odour, touch and sound exist in 
Earth both p^oja (caused by baking) and apakoja (not 
caused by baking). Elsewhere they are apakaja. 


- 4 - 



Chapter III 


PRAMANANI (Means of Valid Knowledge) 

1. Karana (Cause) is two fold : Upndnna-kara^ 
(material cause) and Apadanakarana (instrumental cause). 
The Parinamikarana (modifying cause) itself is the material 
cause. The Apadanakarana itself is Nimittakarana. The 
effect is constituted of both ‘Being’ and ‘Non-being’. 
Prior to the production, it is ‘being’ in the form of ‘cause’ 
and *non-being' in the form of ‘effect’. After the produc¬ 
tion, it is ‘being’ in the form of ‘effect’ and ‘non-being’ in 
the form of ‘cause’. 

There is both distinction and non-distinction between 
the cause and the effect. The quality, action and genera¬ 
lity which are co-existensive with substances are non- 
distinct from those (substances) which possess them. But 
the non-co-extensives are both distinct and non-distinct. 
The qualities possessed by the material cause (continue to) 
exist in the effect. 

2. The process of the origin of knowledge is (as 
follows) : The soul contacts the mind; the mind, the sense- 
organ; and the sense-organ, the object. Then inner organ 
(i.e. mind) itself modifies in the form of knowledge. 

From knowledge (there arises) desire. From desire 
(there arises) action. The cause of direct vision of the 
Lord is the contact itself which is the contact between the 
sense-organ and the object. There is only contact of the 
sense-organs even with qualities and others (possessed by 
the object). Between the knowledge and its object, there 



62 


is the relation of Visaya (object) and Vi^ayin (having an 
object). Because, there cannot be any contact of the 
knowledge existing in the inner organ, with pot and the 
like existing outside. 

3. The Jnana-karona (primary means of knowledge) is 
three fold : Pratyak^a (Perception), Anumana (Inference) 
and ^abda (Verbal Testimony). The means which generate 
correct or true knowledge are valid and the means which 
generate wrong or false knowledge are invalid. The 
correct or true knowledge is also /'called)' ^Pramana*. The 
Sak^in, the inherent intuitive sense-organ also is of the 
form of valid perception. 

The six sense-organs viz., the eye and others produce 
knowledge through the process of the contact of the sense- 
organ with the objects. The mind is the instrument of re¬ 
collection through mental impressions The correct or 
true recollection or memory is also Pramana or valid. 

The sense-organs produce wrong or false knowledge 
due to the influence of defects. 

The knowledge of Vyapti (Invariable concomitance) 
and the existence of its proof in a proper place are helpers 
to Inference (inferential knowledge). As such, there is 
no need of the rule of the knowledge of the (existence of 

the heiu as an) attribute possessed by the subject (of the 
inference). 

4. The cause of the Verbal Knowledge is three-fold : 
the knowledge of the expressive power (of the word), of 
the verbal (syntactic) expectancy and of proximity (of 
words) There is no need also of the knowledge of 
congruity. Because, even the word expressing an absolu¬ 
tely non-existent entity is seen to cause knowledge, (For 
the rise of the verbal knowledge), the recollection of the 
object is not an independent cause; because it is included 
in the knowledge of the (word’s) expessive power. 
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The Vyapti is invariable concomitance. The expres¬ 
sive power is the relation between the word and the object, 
the former being ‘expresser’ and latter ‘expressed’. And 
its cognition happens due to similarity among all smokes 
and fires and all words and objects. And it is not due to 
the cognition of the generality (between the smoke and the 
fire, and so on). 

The knowledge arising from Perception and others is 
determinate only and not indeterminate; because there is 
no proof to believe so (to be indeterminate). 

5. Pritycks'3 (Perception), the means of valid know¬ 
ledge is eight-fold : Ssksin, six sense-organs (including 
mind) and valid knowledge. 

6. Atiumana (Inference) is three-fold : Kevalanvayin 
(affirmative alone), Kevahvyatirekin (negative alone) and 
Anvaya-vyatirekin (affirmative and negative). 

The Kevalnnvayin possesses that vyapti which is under¬ 
stood as associated with only an aflBrmative illustration. 
It is independently the cause of inferential knowledge. 

The Kevalavyatirekin possesses the vvapti which is 
understood as associated with only negative illustration. 
It is not a direct (independent) cause of inferential know¬ 
ledge; but becomes the cause through the knowledge of the 
vyapti associated with only affirmative instance. Because 
negative concomitance is dissociated from the subject 
under discussion. 

The Anvaya-vyatirekin possesses the vyapti which is 
understood as associated with both (affirmative and nega¬ 
tive instances). Here also, only the knowledge of the 
Anvaya-vyapti is the cause of the inferential knowledge. 
(Even though anvaya-vyapti is thus the cause of the inferen¬ 
tial knowledge), the three-fold division of Inference is 
because of the distinction in the causes of the knowledge 
of vyapti. 
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Again, Inference is two-fold : svartha (for oneself) and 
parartha (for others). The svartha is the cause of one 
obtaining inferential knowledge for oneself and the parartha 
is the cause of imparting inferential knowledge to others. 

There need not be the rule of five members of an in¬ 
ference. One should employ so many members without 
which there cannot arise the inferential knowledge. 

7. Agama (Verbal Testimony) is two-fold : Pauruseya 
(human compositions) and Apaiiruseya (not human compo¬ 
sitions). The human compositions of only the trustworthy 
persons are valid and authoritative. The trustworthiness 
of the speaker consists of (1) perfect and true knowledge 
of the subject intended to impart; (2) absolute absence of 
wrong understanding, carelessness, deceitful desire, defec¬ 
tive sense-organs and others; and (3) following the Vedas; 
for example, the Mahabharata. The entire Veda which is 
not human composition is valid and authoritative. The 
fact that the Veda is not human composition is proved by 
the Veda itself. 

That Veda alone, the meaning of which has been 
determined by six-fold interpretational canons viz. IJpa- 
krama (commencement) and others causes true knowledge. 
Otherwise it causes wrong knowledge. 

8. The sense of the Veda is three-fold : The Lord, 
gods like Brahma & others, and the Lord’s forms residing in 
them. The Lord is expounded through the super-primary 
word-power. All else is expounded through primary 
power (denotation), implication, indication, metaphor, 
conventional metaphor, and conventional implication. 

The primary or expressive power (denotation) is also 
three-fold : etymological, conventional and etymologico- 
conventional, ^dhi or convention is ample usage; e. g. 
the words 'gauh\ ^ghofah’ etc., denoting the cow, the pot, 
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etc. Yoga or etymology is expressive power of the parts 
of a word; e.g. the words 'pacaka' etc. denoting (cooks 
like) Devadatta and others. Combination of both is 
Yogarudhi, e.g, the words 'pankaja’ &c. denoting the lotus 
and the like, 

Laksai}a or implication is the word-power which 
functions when the denoted sense becomes incompatible 
and the implied sense is connected with the denoted sense, 
e.g. in the sentence ‘Gangayam gho^aK (Hamlet is on the 
Ganges), the word ‘gangayam' (on the Ganges) means 
'gangdtire’ (on the bank of the Ganges), 

Gauni or indication is the word-power which gives the 
sense having similarity with the primary (denoted) sense; 
e.g. the sentence ‘ Agninnaitavakah^ (The boy is fire) means 
that the boy is lustrous like fire. 

Upacara or metaphor functions in cases like the usage 
of the word ‘Lion’ with reference to a lion drawn in a 
picture. Moreover, if there is abundant usage, the word- 
power is called ‘ Rudhopacara" or conventional metaphor; 
e.g. the usage of the root ‘ Dah' (burn) with reference to 
red-hot iron. 

Rudhalaksana or conventional implication functions in 
cases like the usage of statements like ‘Margah calami’ 
(Roads move) even though the roads are stationary. 

Lakqand or implication is also three-fold : Jahat 
(Abandoning), Ajahat (Non-abandoning) and Lakqita 
(Implied). Th.t Jahat-laki^and is that wherein the primary 
sense is abandoned; e.g. the word ‘Ganges’ when implies 
‘bank’. The Ajohat-laksand is that wherein the primary 
sense is not abandoned; e, g. when (in the sentence 
‘Chatrino gacchantV (Umbrella-holders are going), the word 
‘Chatrin" (Umbrella-holder) implies ‘non-umbrella holders’ 
also. 
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The Laksita-laksana is the word-power wherein 
through the relation of the implied sense, a sense connec¬ 
ted with it is implied: e g. in the sentence like ‘Serve 
ekibhavantr (All become one), the suffix ‘Cv/’ conveys the 
implied sense of ‘oneness of thoughtful persons’ through 
the implied sense of ‘oneness of thoughts'. 

These word-powers functicn in the world. 

As regards the Lord, there function super-eiymolog> 
and super-convention. The super-etymology functions in 
the case of words like ‘Indra etc., which are used in 
worldly expressions, when they denote the Lord. Because, 
the etymological sense of the word Tndra’ is ‘supremacy’ 
and it unlimitedly exists only in the Lord. And because, 
the limited supremacy found in god Indra is also dependent 
upon the Lord. In the case of words ‘Narayapa' and the 
like, there functions Mohayogarudhi or super-etymologico- 
conventional power. 

9. The ^aKti or word-power (yielding the sense) 
refers to an individual object only, w'hich has relevant 
connection and not to an individual qualified by generality. 
Because, thereby arises the defect gaurava (cumbrousness). 
The knowledge of the generality arises as it is inseparably 
connected with the individual. 

The meaning of a sentence is possible at some places by 
supplying a word, at other places by repetition and at some 
other places by the purport or intention (of the speaker). 

10. An injunction gives the knowledge which prompts 
action. A prohibition gives the knowledge which causes 
withdrawal from action. The sense of the suffix of vidhi 
(injunction), is (three-fold) : causing no evil, possibility 
of the action and being the instrument of desired fruits. 
It (the sense) is not giving rise to apQrva (unseen merit or 
demerit); because it can be guessed. And that apurva 
exists in the abode of the fruit, and not in the abode of 
the action. 
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In injunctions like “(^atnixadhakamakj syenenabhica}an 
yajeta” [ (One desiring enemy’s death) sould perform the 
hawk sacrifice], there functions laksana or implication as 
the injunction is the instrument of desired fruit. 

It (the prohibited action) is the cause of strong evil in 
ihe form of heli and the like. The sense of prohibition is 
(two-fold): giving rise to strong evil and absence ot the 
instrument of desired fruit. 

11. The apabhraihia (incorrect) words possess no kind 
of power. But, there arises the understanding of their 
sense due to an illusory word-power or due to modern 
convention (regarding meaning of those words). 

The Vedic words are ail perfect. And the incorrect 
words are all imperfect. The perfection arises due to 
their being generated according to grammar; its absence 
causes the imperfection. 

12. Both the utpatti (origination) and the jnapti (ascer¬ 
tainment) of the validity of the (knowledge caused by) 
praman-iS is svatah (intrinsic). As regards the validity of 
the origination ii is intrinsic as it arises due to the same 
causes which give rise to the knowledge. And as regards 
the ascertainment of the validity of the knowledge, it is 
also intrinsic because it is cognised (inevitably by the 
Sak§in (intuitive and infallible perception) which cognises 
the knowledge (produced by sense-organs). Otherwise 
there would result the fallacy of infinite regress. 

(If one objects), if it is intrinsic, doubts are impossi¬ 
ble and they sublate the contention, (it is replied), (the 
intrinsic nature of ascertainment is quite cogent), because 
the intrinsicality is generally valid. Because, it is accepted 
that in the presence of badhaka (invalidating element), the 
Saksin does not cognise the validity. 

The invalidity of knowledge regarding both its origin 
and ascertainment is extrinsic. 

^- 



Chapter IV 


SItSTYADYASTAKARTRTVA-NIRUPAiyAKi 

[Elucidation of (Lord’s) eight-fold Agency like 

Creation &c.] 


Having thus elucidated categories (in the universe) 
now is elucidated their creation and others, because, the 
knowledge of the Lord who is the agent of their creation 
«&c., is the means to Liberation. 

At the end of the pralaya (universal dissolution), the 
Lord desires to create the universe. Then He stirs the 
prakrti (Primordial matter) having entered it Then, He 
divides it in the form of three gunas. Thereafter, He 
creates all elements from Mahat (the great or the first 
produced element) to Anda (the cosmic egg), and their 
presiding deities viz., god Brahma and others. Then 
having placed portions of sentient souls and non-sentieni 
matter in His stomach. He enters the Brahma^da (cosmic 
egg). Thereafter, at the end of thousand divine years. 
He produces through His navel a lotus. And that lotus 
arises at the end of the first half of the very first Brahma’s 
period (of hundred years). In that lotus four-faced Brahma 
is born. The four-faced Brahma having no recollection of 
the means of world-creation, performs penance for one 
thousand divine years. The Lord having become pleased 
by that penance creates from His body the five elements. 
Then being the indweller of the four-faced. He becomes 
the bearer of that name (Brahma) and creates the fourteen 
worlds with the five elements and with the petals of the 
lotus (of his navel). Again, all the gods are born inside 
the cosmic egg. 
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There is birth to Goddess Lak§mi and other eternals 
also of the form of paradhinavitesavapti [acquisition of 
special aspects (or powers) that is dependent upon the 
other (viz. Lord).] 

On every Brahms-day there occurs creation and 
destruction of the three worlds viz Bhuh, Bhuvah and 
Svah. One Brahma-day is of thousand four fold yiigas 
(ages); it contains fourteen monvantaras (Manu’s periods). 
Each Manu enjoys the rule for a period extending to 
seventy-one four-fold yugas and eighteen and half lakhs 
of years. Similarly, there occur fourteen Indras as the 
rulers of heaven (during one Brahma-day.) 

3. The yugas (ages) are four-fold : Krta, Tretfi, 
Dvapara and Kali. Among them, Krtayuga extends to a 
period of four thousand years of the gods’ calculation. 
Each sandhikala (intervening period between any two ages) 
consists of four hundred years before and after. Similarly, 
Tretiyuga extends to three thousand years and each inter¬ 
vening period consists of three hundred years before and 
after. Similarly, Dvaparayuga has two thousand years 
and each intervening period consists of two hundred years 
before and after. So also, Kaliyuga has one thousand 
years. Each intervening period is of one hundred years 
before and after. Thus the four yugas extend for twelve 
thousand years. One recurrence of all the four yugas is 
called 'Mahayuga.' (Great age) (equivalent to twelve 
thousand years). 

4. A specific period of world-creation is called 
‘Kalpa’. It is two-fold: Mahdkalpa and Padmakalpa. 
Mahakalpa is that period of creation from Mohat upto 
cosmic egg. And Padmakalpa is the period of the creation 
of the lotus (from Lord’s navel) and of the four-fold 
Brahma within the cosmic egg. The same (Padmakalpa) 
is called Brahmakalpa. The Brahmakalpa is also two¬ 
fold : u5inakalpa and Manukalpa. The period of daily 
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creation is Dinakalpa; there are eighteen thousand Dina- 
kalpas Each Brahma’s day consists of fourteen Manu- 
kalpas. 

During each Brahmi’s day, when there happens the 
torture of saftviko beings at the hands of rajasa and tamasa 
beings, there occur Lord’s incarnations as Matsya (Fish), 
Kurrra (Tortoise) and so on. There too, during Vaivasvata- 
manvantara, there occur ten incarnations. During other 
Manvantaras, there occur other incarnations. 

Due to these incarnations, there happens the destruc¬ 
tion of wicked beings and protection of good beings. 

5. Sthiti ( Preservation ) is the protection ( of the 
world ), done by the Lord having entered the world in 
manifold forms with various states like waking and others. 
The states are five-fold : (1) Jagrat (waking), (2) Svapna 
(dream), (3) Su^upti (deep-sleep), (4) Moha (swoon) and 
Turiya (Liberation). 

(11 The Jagradayastha is the origin of pleasure and 
pain from the experience of respective objects (of sense- 
organs) caused by the abhimana (wrong sense of identifica¬ 
tion of the self) with the body, sense-organs and others. 
Its prompter is the Lord designated as ‘Vilva’ who resides 
at the end of the right eye. He has seven limbs and 
nineteen faces. In that state, the soul residing in the heart 
reaches Viiva dwelling in the right eye. [ There are two¬ 
fold souls iafhia (having parts) and nirarhsa (having no 
parts). ] The souls having parts (reach ViSva) through a 
part and those having no parts through lustre. This state 
is possessed by all souls beginning with Brahma. 

6. (2) The Svapnavastha is the state of experiencing 
dream-objects through the mind having no abhimana with 
the body, sense-organs and the like. Its prompter is the 
Lord named Taijasa who residing in the mind exists in the 



71 


place of throat. He has also seven limbs and nineteen 
faces. All souls experience the dream-state. Therein, 
the soul reaches Taijasa. 

(3) The Susupti is that state wherein there is only the 
experience of one’s inherent form without the perception 
of both the external and dream-objects. Therein, all 
sense-organs cease to function. Its prompter is (the Lord 
named) Prajna. Then the soul reaches Him. This state is 
experienced by all souls beginning from Rudra. It should 
be understood that in the waking state Vi^va becomes one 
with both Taijasa and Prajna; and so on. 

(4) The Mohavastha is the swoon-state. Therein there 
is the experience of only pain. Its prompter is the Lord. 
But His form is not knowm by us; the revered elders should 
be asked. This state is experienced by all souls beginning 
from Rudra. Therein, the soul reaches the Lord (not fully 
but) in half manner. 

(5) The Turiyavastha is the Moksa (Liberation). It 
will be narrated (Chapter VI). Its prompter is the Lord 
named as Turiya. He resides in the head, twelve afigulas 
above the bottom of the nose. Similarly, the Lord alone 
is the protector even in the womb and the like. 

7. Safhhara ( Destruction ) is Pralaya ( Dissolution ) 
It is two-fold : Mahapralaya ( Great dissolution ) and 
Avant ar a pralaya (Intermittant dissolution). Mahapralaya 
consists of the dissolution of all from the three gunas upto 
the cosmic egg and also of their presiding deities like 
Brahma and others. Then the Lord desires to destory. 
Due lo that desire, there arises flames of fire from the 
mouth of the Lord residing inside Sesa. Thereby, the 
cosmic egg together with its cover burns to ashes. The 
effects dissolve in their respective causes. 

There remains only Prakj-ti (Primordial Matter). Then 
the great water of the form of Goddess Laksmi (pervades 
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everywhere). Therein the Lord named *^unya’ lies down 
on the Vatapatra (fig-leaf) of the form of Goddess Lak§mi. 
All the souls enter the stomach of the Lord. There 
happens no destruction of ^ribhaga in the three regions 
viz., ^vetadvipa, Anantasana and Vaiku^ta. So also, 
there is no destruction of Andhatamas, But the non¬ 
eternal hells like Raurava and others become destroyed. 
Through Prakrii^ Ksanakah^ Lavakala and others are alone 
created. 

The Avantarapraluya is two-fold : Dainandinapralaya 
(Day -to-day dissolution) and Manupralaya (Dissolution 
at the end of Manu’s period). The Dainandinapralaya is 
the destruction which happens during each Brahma’s day 
at the commencement of the night. Then there occurs the 
destruction of worlds viz., Bhfih and others. Then gods 
like Indra residing in the Svarloka (heaven) depart to 
Maharloka and higher worlds. 

The Manupralaya is the destruction which occurs at 
the end of each Manu’s period. Then there does not 
happen the destruction of the three worlds viz., Bhul^ and 
others. There occurs the destruction of only human 
beings existing in the Bhurloka (mortal world). Those 
beings residing in the other two worlds (Bhuvah and Svah) 
depart to Maharloka and other higher regions. Then all 
the three worlds (Bhuh, Bhuvah and Svah) become filled 
with water. 

8. Niyamana (Control) is Lord’s urging; because what¬ 
ever is done by anybody, ail That is done due to Lord’s 
urging only. 

9. J^ana or knowledge is also dependent upon the 
Lord because whatever knowledge is caused by any means 
to anybody, all that is caused by the Lord Himself. It is 
two-fold : cause for somsara (worldly life) and cause for 
mokqa ( liberation ). The cause of worldly life is that 
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knowledge of the form of the sense of mine and the like 
towards body, progeny, wife and others. The cause of 
liberation is that knowledge of the form of direct-vision 
of the Lord according to one’s competency. It is caused 
by the wealth of manifold means. The direct vision of 
the Lord occurs only to good souls beginning from four¬ 
faced Brahma and ending with best human beings. It does 
not occur to fit-for-hell souls. 

During each Brahmakalpa there occurs to each one of 
the ^ju souls direct vision of the Lord and Liberation. 



Chapter \ 


MOK S AS ADH AN AMRL PA^ AM 

(Elucidation of the means to Liberation) 


1. The various means of the direct vision of the Lord 
which is the means to Liberation are : (1) Detachment from 
the enjoyment of the worldly and other-worldly fruits due 
to perceiving manifold worldly miseries and due to associa¬ 
tion with good beings; ^2) Wealth of sama (intellect firm 
in Lord), dama (self-control) and the like; (3) Wealth 
of study of scriptures; (4) Resorting to the Lord; 
(5) Residence at preceptor’s abode; (6) ^ravana (Listening 
of the form of the knowledge of the sense) of true scri¬ 
ptures through his (preceptor’s) instruction; (7) Manana 
(Contemplation) is the examination which Is synonymous 
with Mimaihsa (Investigation) for the sake of confirming 
the truth known from the preceptor; (8) Devotion to the 
preceptor; (9) Devotion to the Lord befitting to one's 
competency; (10) Compassion towards one’s inferiors; 

(11) Affection towards one’s equals as to one’s self; 

(12) Devotion towards superiors; (13) Performance of 
nivrtta (unselfish and God-devoted) actions; (14) Complete 
abandonment of prohibited actions; (15) Full submission 
to the Lord; (16) Perfect knowledge of gradation among 
souls; (17) Knowledge of five-fold differences; (18) Know¬ 
ledge of the discrimination between Prakrti and Purusa; 
(19) Condemning the wrong-doers; (20) Worship. 

These are common to all (good) souls beginning from 
Brahma. 

2. Preceptors are also two-fold : -A/'/ya/a—preceptors 
and Aniyata-prec&ptOTS. The A^iyata-preceptors are those 
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who impart instruction in the lore concerning the specific 
form of the Lord befitting to the nature of the pupil, 
having known it (nature) thoroughly. Sages are such pre¬ 
ceptors of the best human beings. (Superior) sages and 
gods are such preceptors of (inferior) sages and emperors; 
(superior) gods are of (inferior) gods. 

Among them too, god named Sumanas, worthy of 
Garuda’s place is the n/yu/a-preceptor of the two gods 
named Surupa and ^antarnpa who are fit for places of 
Surya and Candra, Similarly, the same Sumanas, worthy 
of Garu^a’s place is the /i/yci/a - preceptor to the god named 
Sumanta who is fit for Indra’s place. The Rju named 
Latavya worthy of Brahma’s place is the niyata preceptor 
of both viz,, of Sumanas fit for Garu^a’s place and of 
Ugratapas fit for Rudra’s place. 

For the human beings, sraxana or understanding the 
sense of scriptures under a preceptor goes on for several 
births. The period of sravana for those who are fit for the 
places of Surya and Candra extends to four Manvantaras. 
The period of Sravana is ten >Aanyantaras for the soul fit 
for Indra’s place. And the period for those who are fit for 
the places of Rudra and Garuda is Sardha - parardha 
(= Brahma’s seventy-five years). 

3. y^n/yam-preceptors simply impart the knowledge 
of Lord’s real nature. One should study under them also. 
(Secondly), one should never abandon the preceptor first 
obtained. If a better preceptor is available, he can be 
obtained without the permission of the first obtained. If 
an equal preceptor is available, he can be obtained with 
or without the permission of the first. If an inferior 
preceptor is to be obtained, one must seek the permission 
of the first. 

All superior souls upto Brahma are ever preceptors. 
One should profess devotion to them befitting to their 
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greatness; because they allow us to secure Liberation, 
because they irapart knowledge (leading to Liberation), 
and because they enjoy the fruits of sravana &c. performed 
by disciples. In this matter, the preceptor gets the fruits 
eight limes more than what the disciple gets. His (precep* 
tor’s) preceptor gets fruits double to what he (preceptor) 
gets. Their superiors get fruits two and half times. The 
gods get thousand times. Four-faced Brahma gets fruits 
multiplied by malmugha. 

Among them (preceptors), because of possessing thirty- 
two characteristics, Brahma is the supreme preceptor. 
Rudra and others in their order possess lesser number of 
characteristics and are minor preceptors. Therefore, pre¬ 
ceptors’ grace should be secured through devotion to 
preceptors. 

The gradation (among souls) has been elucidated by 
my revered preceptor in his work ^Taratamyasangraha’ and 
it should be learnt through it alone. 

4. Upasana (Worship) is two-fold : one is of the form 
of continuous study of scriptures and the other of the 
form of (pure) meditation. In the case of some eligible 
persons, they secure direct vision (of the Lord) through 
continuous study of scriptures; others secure it through 
meditation. Meditation is unbroken remembrance of 
only matters connected with the Lord neglecting all other 
matters. This itself is called ’Nididhyasana\ It (medita¬ 
tion) is possible to one who has obtained definite know¬ 
ledge in the form of ‘This is thus’ by abandoning ignor¬ 
ance, doubt and false knowledge through study and reflec¬ 
tion (of scriptures). 

The worship performed by Ekagunopasakas (those who 
worship only one quality of the Lord) is concerned with 
the (form of the) Lord, as characterised with only one 
quality of the Lord viz., Atmatva (Inner soul). The best 
of human beings worship the form of the Lord as chara- 
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cterised by four qualities viz. Sat (Existent) Cit (Sentient), 
Anond^ (Blissful) and Atman (Inner soull. Gods, sages and 
the like worship the form of the Lord, befitting to their 
competency, characterised by manifold qualities. Among 
the gods, Brahmi worships the Lord as having infinite 
forms, each form characterised by infinite qualities and 
functions, which are described in the Vedas. Goddess 
Sarasvati worships the Lord in His functional aspect in 
the sense of All-functioner, Garu^a and Rudra worship 
the infinite forms of the Lord in the aspects of His quali¬ 
ties and functioning as possessing all qualities and as 
All-functioner, Indra and the like worship the Lord as 
possessing all qualities, as All-functioner and as having 
all forms. 

Some sages worship the Lord in the Bimba-foTin in¬ 
dwelling the body. Human beings worship the Lord in¬ 
dwelling the fire and the idols. Gods, some sages, Gandha- 
rvas and Apsarasas worship the Lord as all-pervading. 
All should perform the worship of the Lord in the Bimba- 
form. The knowers of tradition state that Bimba-^orm is 
same as the Fra/na-form fof the Lord residing in the 
heart). It is three-fold : Pradeda. Mulesa and Agreda. 
Some are fit to worship Pradeda form residing (pervading) 
in the heart. Some worship Mulesa (form) which is of 
the size of the tip of a thumb residing at the bottom of 
the pericarp of the (lotus-like) heart. Some others wor¬ 
ship the Lord’s (Agreia) form of the size of the thumb 
residing at the top of the pericarp of the (lotus like) 
heart, 

5. For Rjus, the period of worship extends hundred 
Brahma kalpas. Those who are fit for the place of Rudra 
and Garuda, the effort of Liberation goes on for twenty- 
four Brahma-kalpas. Indra attempts for twenty kalpas 
Surya and others attempt for ten kalpas. The period of 
worship for the souls fit for Rudra’s place is Brahma’s 
twenty-five years. The period of worship for the souls fit 
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for the places of India’s place is four Manvantaras. The 
period of worship for the souls fit for the places of Surya 
and Candra is one Monvantara. For the others, parts 
of Manvantara themselves form the periods of worship. 

6. The five-fold differences are- (I) the difference bet¬ 
ween souls and the Lord; (2) mutual differences among 
souls from one another; (3> the difference between insen¬ 
tient matter and the Lord; (4^ mutual difference among 
insentients; and (5) the difference between souls and the 
insentients. These five-fold differences are beginningless 
and eternal and continue even in Liberation. 

7. Due to this wealth of means (of Liberation), there 
arises befittingly direct vision (of the Lord) to souls 
beginning from Brahma and ending with human beings. 
Therein, the best of human beings will have the direct 
vision of the Lord as of lightning. Gods will have the 
direct vision of the Lord as a lustrous mass like Sun’s orb. 
Garu^a and Rudra have the vision as of a reflection. 
Only (four-faced) Brahma will have the clear vision of 
the Lord as characterised by all limbs. 

Some of the souls who worship the Lord as all-pervad¬ 
ing will have direct vision of the form of the Lord of the 
size pervading the inside of the Brahman^a. Those gods 
who are inferior to Surya will have the direct vision of the 
Lord pervading even outside the Brahmaij^a upto the 
(space of the) five elements. Candra and Surya perceive 
Lord’s form pervading upto the Manas-tattva. Uma and 
Sauparni perceive (Lord’s) form pervading upto Mahat- 
tativa. Rudra and Garuda perceive Lord’s form pervading 
upto Tamoguna. Sarasvati perceives (Lord’s) form per¬ 
vading hundred times beyond the three gunas. (Four-faced) 
Brahma perceives Lord’s form pervading upto the unmani¬ 
fest ether. 
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Brahma secures befitting direct vision (of the Lord) 
before hundred Brahmakalpas. The souls fit for the places 
of Rudra and Garuda (secure) before fifty Brahmakalpas. 
Surya and others secure direct vision (of the Lord) before 
ten Brahma-kalpas Others secure direct vision (of the 
Lord) within one Brahmakalpa itself. The direct vision 
(of the Lor^) is mind-generated In the case of gods and 
others, the eight-fold superhuman powers like minuteness, 
generate due to direct vision (of the Lord). 

8. But there is no direct vision (of the Lord) for the 
souls fit for Tamos (hell). On the otherhand, the fruition 
of the hatred (towards the Lord) becomes the means for 
their going to hells. Those means are (i) greed for worldly 
objects; (ii) three-fold hatred of preceptors; and (iii) nine¬ 
fold hatred of the Lord. 

Thus knowledge is dependent upon the Lord. 

9. Similarly, ‘Ignorance’ is also dependent upon the 
Lord. 

Even ‘Bondage’ of the soul is dependent upon the 
Lord. The bondages are-Lord’s will, nescience, desireful 
action, subtle body, mind formed with three fold gunas^ 
gross body and so on. 

Thus beginning from the creation (of the world) upto 
(soul’s) bondage - all are dependent upon the Lord. 

—t— 



Chapter VI 


MOKS A WARLPAMRUPAIVAM 

(Elucidation of nature of Liberation) 


1. Now. even Liberation is dependent on the Lord. 
To explain ; After the direct vision of the Lord, there 
arises supreme devotion. Then (there occurs) the extreme 
grace (of the Lord). Thereby there occurs liberation from 
Matter, nescience and others. 

It (Liberation) is four-fold : (i) destruction of actions; 
(ii) going up i. e., merger; (iii) path of the lustre and the 
like; and (iv) enjoyment. 

Destruction of actions means the complete destruction 
of, after the direct vision of the Lord, all the accumula¬ 
ted demerit or sin and also of all the undesired merit. 
Destruction means banding over the undesired merit to 
some friends and handing over the sin to some enemies. 
The remaining (parts of the sin and undesired merit) get 
destroyed by their very nature. This is regarding accu¬ 
mulated actions. 

But in the case of actions which have begun to yield 
fruits, they become destroyed only by experiencing (their 
fruits), (Four-faced) Brahma possesses merit which yields 
fruits for hundred Brahmakalpas and he enjoys the rule 
of Satyaloka and so on. Garuda and ^ega experience the 
fruits and merit and demerit for a period of fifty Brahma¬ 
kalpas. Indra and Kama experience the fruits of merit 
and demerit for a period of twenty Brahma-kalpas. Surya, 
Candra and other gods experience such fruits for ten 



Chapter VI 


MOKS 4 WARUPAMRUPAiyAM 

(Elucidation of nature of Liberation) 


1. Now. even Liberation is dependent on the Lord. 
To explain : After the direct vision of the Lord, there 
arises supreme de\oiion. Then (there occurs) the extreme 
grace (of the Lord). Thereby there occurs liberation from 
Matter, nescience and others. 

It (Liberation) is four-fold : (i) destruction of actions; 
(ii) going up i e., merger; (iii) path of the lustre and the 
like; and (iv) enjoyment. 

Destruction of actions means the complete destruction 
of, after the direct vision of the Lord, all the accumula¬ 
ted demerit or sin and also of all the undesired merit. 
Destruction means handing over the undesired merit to 
some friends and handing over the sin to some enemies. 
The remaining (parts of the sin and undesired merit) get 
destroyed by their very nature. This is regarding accu¬ 
mulated actions. 

But in the case of actions which have begun to yield 
fruits, they become destroyed only by experiencing (their 
fruits). (Four-faced) Brahma possesses merit which yields 
fruits for hundred Brahmakalpas and he enjoys the rule 
of Satyaloka and so on. Garuda and ^esa experience the 
fruits and merit and demerit for a period of fifty Brahma¬ 
kalpas. Indra and Kama experience the fruits of merit 
and demerit for a period of twenty Brahma-kalpas. Surya, 
Candra and other gods experience such fruits for ten 



Biahma-kalpas. In the ca.-e r.' others hke the best human 
beings, such experience extenos to o:il> one Brahma-kalpa. 

2. After experiencing such fiuits which have begun to 
arise, soul departs upwards inrough BuJim uadi. Susumnd- 
nadi itself is B>-aii>--u.ftddi. It is existing in the body from 
the bottom upto the head, straight like a long stick. It 
has five parts. 

Similarly, these who have direct vision (of the Lord) 
are two-fold : P} T:ikdlambr>Krs and Apratikalcmbanas. 
PratiKdlambuncs are those v ho secure direct vision within 
pratlkas (symbols) like the body and others. And, 
Apratikalambauas are those who secure direct vision out¬ 
side the body and ' the like. Some 'ipratikalambanas^ 
excluding gods, depart above through the middle of the 
Su^umna-nadi. 

At that lime, the tip of the heart shines. The soul 
departs as thereby the path becomes illumined Then he 
departs above due to Prajna (form of the Lord). Then 
god Vayu moves in front of the Lord. Then there happens 
departure through the path of lustre and the like. In all 
the worlds throughout, the soul receives worship. Then 
gradually the soul reaches Vaikugtha. There he secures 
the Lord designated as Turiya. 

In the case of Pratikdlambanas, at that moment, 
there arises necessarily the remembrance of the Lord. 
They depart (to higher regions) through a nadi existing 
by the side of the Su^umnunudi due to the path being illu¬ 
mined by Lord’s lustre. They reach Arciradi-loka. 
Gradually (they reach) Vayuloka. After reaching Vayu- 
loka, god Vayu himself takes them to Brahma-loka. And 
he (Brahms) takes them to Vaikuijtha after the destruction 
of his body. 

In the case of Ekagunopdsakas, they do not depart 
from the body after securing direct vision. But due to 
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body becoming whitish, it becomes swollen. Then 
gradually the bod> perishes. They live in BhiJloka and 
other worlds. All get instruction from four-faced Brahma 
in the Satyaloka. They perceive necessarily Lord Vasudeva 
in the ^veta-dvipa and Snhsumara in Dhruva-loka. 

In the case of 'nnto yog^o souls, they depart from 
their bodies after the fruition of their hatred (towards the 
Lord). All of them secure Kali. At the lime of destruc¬ 
tion of Brahma’s body, the subtle body of Kali becomes 
destroyed by the blow of Vayu’s mace 

3. There is the destruction of the subtle bodies of 
ever-migrating souls. Otherwise they will never experience 
(pleasure and pain) befitting to their inherent nature. And 
there will result the futility of their performing various 
means of Liberation. 

Those who reach Janaloka and higher worlds do not 
return again (to the mortal world). 

In the case of gods, there is no departure above and 
no going through Arciradi-path. But only for those (gods), 
who are born as human beings and the like, there happens 
departure and (going through) the path. But then they do 
not get Liberation; they get Liberation only after their 
merger into their superior. 

4. Now, the order of the body-merger. There are 
two paths : Garu^amarga and ^esamarga. Garudamarga 
consists of Garu^a-Saupar^i-Indra-Guru-Surya and Agni. 
^e?amarga consists of Seja, Varuni, Kama, Aniruddha, 
Soma and Varu^a. Agni merges into Surya; Snrya merges 
into Guru; Guru merges into Indra; Indra merges into 
Saupar^i; and Sauparni merges into Garu^a. Similarly, 
Varu^a merges into Soma; Soma merges into Aniruddha; 
Aniruddha merges into Kama; Kama merges into Varu^^i; 
and Varuiji merges into ^e$a. 
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5. In the case of others, some enter the Garuda-mSrga 
and some ge§amarga. To explain : Bbrgu and others 
merge into Dak§a; Daksa merges into Indra; -thus they 
enter the Garudamarga. Ga^e^a the presiding deity of 
ether and Dhari, the presiding deity of earth merge into 
Guru and thus enter the Garudamarga. The Karmaja 
devas and kings Priyavrata and Gaya merge into Sviyam- 
bhuva Manu. Svayambhuva Manu merges into Indra. 
Marudga^as and Jaya and others also merge into Indra. 
Yama merges into Manu, Nirrti also merges into Yama. 
Pitrs merge into Yama. Agniputras, Ajanajidis and other 
remaining gods also merge into Agni; thus they enter 
Garudamarga. 

Gandharvas merge into Kubera; Kubera merges into 
Soma; Sanaka and others merge into Kama; Visvaksena 
merges into Aniruddha; thus they enter ^e^amarga. 

Garuda and Sesa merge into Sarasvati; Sarasvati 
merges into four-faced BrahmS; four-faced Brahma merges 
into the Lord through Goddess Laksmi. 

Uma merges into Rudra; Rudra merges into Bharati; 
Bharati merges into Vayu; and Vayu merges into Goddess 
Laksmi. 

6. Then itself, they will not obtain Liberation. But, 
after this Brahma-kalpa there starts the next Brahmakalpa 
and then Vayu secures Brahma’s place; Bharati becomes 
Sarasvati. Rudra obtains ^e§a s place; Uma will become 
Varu^i, Thus after the four viz., Vayu and others become 
Brahma and others, they obtain Liberation. 

Thus after the (above mentioned) merger, among the 
souls who have entered the body of four-faced Brahma to 
those who are fit for the destruction of their subtle bodies 
in this Brahma-kalpa, there happens the destruction of 
their subtle bodies when they bathe in river Viraja together 
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with Brahma. River Virajs exists in between Primordial 
matter and unmanifest ether; it is of the form of Laksmi. 
The subtle body consists of subtle ten organs, subtle five 
vital airs, and subtle mind. Together it consists of sixteen 
aspects. Its destruction means the destruction of its 
contact with the soul. Some opine that it gets natural 
destruction. 

At the time of world-dissolution, all souls enter Lord’s 
stomach. Then there is no experience. But when again 
there happens world-creation, there begins experience. 

7. The liberated souls befitting to their enjoyment are 
four-fold ; Having enjoyment of (1) Salokya, (2) Samipya. 
(3) Sarupya and (4) Sayujya. 

(1) (Salokya-j Some enjoy to their full contentment 
residing anywhere in Lord’s world. (2) (^amipya-) Some 
enjoy to their full contentment being in Lord’s vicinity 

(3) (SarUpya-) Some bear four arms and conch, disc 
and other weapons and enjoy to their full contentment. 

(4) (Sayujya) Some enjoy to their full contentment having 
entered Lord’s body. 

Similarly, some reside in the milk - ocean. Some 
reside in Advattha-forests. Some reside in nectar-oceans 
called Ara and ^ya. Some reside in outer gardens. There 
are many trees. Therein every branch showers sweet 
cakes, sweet soups and heaps of flesh. Here and there, 
the liberated souls enjoy the eatables of their choice. 
Some enjoy women. Some drive horses, elephants and 
the like. Some wear divine ornaments and enjoy water- 
sport in the company of women. They enjoy in variegated 
houses and mansions built with crystals, Indranila-pearls 
and the like. Some praise the Lord by reciting and 
other Vedas. Some, due to the exuberance of joy, utter 
words like ‘Havu* 'Havu\ Some due to the influence of 
previous practice perform sacrifice and the like. Some 
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remember from birth to death and obtain pleasure. Some 
perceive their ancestors only out of their desire. Some 
wander in all the worlds. Some sport having taken bodies 
formed by pure Sattva. Some sing Lord’s qualities and 
deeds Some dance Some play on musical instruments. 

All are graded. They enjoy without any envy, jealousy 
and other vices. 

The liberated souls obtain excessive joy due to the 
influence of performing good deeds, worship and others 
after securing direct vision. Otherwise that performance 
will become fruitless. Rudra and others also perform. 
To explain : Rudra performed penance for ten kalpas in 
the Lavara-saraudra. Indra (as a part of penance) drank 
smoke for one crore years. Surya performed penance for 
ten thousand years hanging his head downwards. Yama 
lying in the sky drank (Sun’s) rays for one thousand years. 
Thereby, (they all obtained) excessive joy. 

Just as a goldsmith gives shape to gold, the Lord 
creates great and more auspicious bodies for the liberated 
souls so that they can enjoy pleasures by their sheer will. 

All things existing in Vaikuntha and other regions 
have the form of Lak§mi and others. 

8. Even in the case of liberated Brahma and others, 
they do not have the function of world’s creation and the 
like. But, they necessarily have the control over their 
inferiors. The liberated do not return to this worldly life. 

The Lord lies down on the couch named Nimita of the 
form of Laksmi, enjoying all the pleasures and being 
praised by liberated Brahma and others. There, Goddess 
Mahalaksmi singing benevolent deeds of the Lord wor¬ 
ships Him with manifold prosperities. 


Thus all is quite auspicious. 



Those souls, from gods to human beings, who befitt¬ 
ing to their capacity repeatedly remember in their mind 
and utter through their speech, the sense of the Brahma- 
sQtra-bka^ya composed by ^ri Anandatirtha, obtain this 
Liberation eternally through Lord Mukunda’s grace. 

Learned Padroanabha. the pupil of revered Raghu- 
nathacarya has comopsed this Padarthasara. Let the scho¬ 
lars bless him. 



Notes 


Chapter I 


Plea<^e add the translation of the mahgaladloka : 

“I bow down to Vi§ 9 U, Lord of Lak§ml and also to 
all preceptors beginning from the omniscient (^ri Madhva- 
carya) and compose this perfect compilation of categories 
according to scriptures. 

“Metaphysics is the science of reality and the meta¬ 
physics of any system of Philosophy draws its inspiration 
from its epistemology. The universe presented to us 
through our faculties of knowing, consists of real things 
existing in diverse patterns or modes. These autonomous 
units or modes of existence, or things are called padarthas 
or categories. The padarthas are so many different 
monads or units of reality. A padartha is defined as an 
entity having the characteristic of being perceived in true 
knowledge— ( ‘ prameyatvam padarthasya lakshanam * ), 
The multifarious things of existence exist in the form of 
substances (dravyas) like gold and clay, organisms like 
human beings and insects, qualities like colour and shape, 
actions like walking, running and the like. Since they are 
all perceived in true knowledge in our daily experience 
they are all entitled to be called padartha. The padarthas 
are enumerated differently in the different systems of 
Indian Philosophy. According to the Jaina system the 
categories are seven— Jeeva, A jeeva, Asrava, Samvara, 
Nirjara, Bandha and Moksha. The Nyaya - vaisesika 
school enumerates the padartha or categories as seven in 
number viz., dravya (substance), guna (quality), karma 
(action), samanya (universal), samavaya (necessary rela- 
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tion), visesa ( individuality ) and abhava ( negation ). 
According to Sri Madhwacharya the padarthas are ten 
in number. Sri Madhwacharya accepts some categories 
mentioned by other schools, rejects some and postulates 
some not mentioned by other schools, all on the basis 
of experience and as corollaries to his epistemological 
position. The enumeration of the categories accor¬ 
ding to the system of Sri Madhwacharya is undertaken 
in the Madhwasiddhantasara of Padmanabhasuri”— B.A. 
Krishnaswamy Rao. Outlines of the Philosophy of Sri 
Madhwacharya, Bangalore, 1978, pp. 113-4. 

The name ^ Padartha - sahgrahd is meaningful. The 
work elucidates all the categories accepted by the Dvaita 
Vedanta propounded by ^ri Madbvacarya. A ‘category* 
is that which is cognised by valid means of knowledge. 

4. Padmanabhasuri in his commentary has given the 
definition of Karma ( action) as ‘snksat parafhparaya va 
punyapapakaranam’; it means that, action yields fruits in 
the form of unseen merit or demerit. Enjoined and pro¬ 
hibited actions are those which are respectively enjoined 
and prohibited by scriptures which guide us towards 
obtaining Lord’s grace leading to Liberation. 

Padmanabhasuri adds, in his com. that desireful action 
is that which is done with a desire to secure some worldly 
fruit and desireless action is that which is done for the 
sake of obtaining Lord’s grace, offending superiors, falls 
under prohibited actions 

6. Read : “Madhva’s conception of VHe^a goes a 
long way in solving an important problem in metaphysics 
viz., the relation between substance and its attributes. 
Incidentally, it shows that Madhva is a true philosopher 
who seeks to examine such problems of philosophy afresh 
in all keenness and formulates new theories where neces¬ 
sary t© explain them satisfactorily instead of brushing 
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them aside as illusory or be>ond explanation. He is a 
Realist of the first rank and tries to solve the riddle of a 
real world in as realistic a manner as possible with new 
concepts wherever necessary. 

“Madhva holds that visesas are infinite in number. 
There is no reason to suppose that an object embodies 
only one vise^a. In that case, it would not be possible to 
state many attributes of one and the same thing. 

In our day-to-day affairs we notice more than one 
attribute as described of the same person; e.g., the pro¬ 
position ‘Fair and stout man is walking’ means to state 
three qualities viz , fairness, stoutness and walking of 
the same person. If only one visesa without any mani¬ 
fold forms is to be embodied by the person, how are we 

to maintain three qualities at the same time. An object 

can be described in many ways and so many are the visesas. 
These l^ise^as exist by themselves, form an identity-in¬ 
difference without giving room for any anavasthc or vicious 
regress Visesa is self-explanatory and does not need any 
other concept to explain the inter-relation between visesa 
and a viie^in, and between one visesa and another, visesa 
is in other words, Svanirvahaka.” -Dr. D. N. Shanbhag, 
Some Problems in Dvaita Philosophy in their Dialectical 
Setting. Shri Rama Prakashana, Dharwad, 1982, pp. 134-5. 

Bidaraya^a has refuted samavaya in the BrahmasOtra 
*Samavaydbhyupagamacca samydd anavasthiteh’ (11.12.13). 

8. Hasta is a measure of length from the elbow to 
the tip of the middle finger (equal to about 18 inches). 
Vitasti is to measure of length equal to twelve ahgulas. 
Angola is a measure equal to eight barley-corns, joined 
side by side in breadth. 

It is common experience that an object (like piece of 
cloth, sky etc.) have parts which are called aAiias. Hence, 
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the object possessing parts should be called ^ariJin’. A 
piece of cloih can be torn to pieces each measuring a 
hasta or a or arx ar.gula. These pieces are arhs'as and 

the piece of cloth possessing these amsas is ‘amsin'. So too, 
the sky has parts: hence it is >;ateJ “A bird is flying here 
(in this part of the sky; and there is no bird flying there 
(in that part of the sky;,’' 

11. Every entity or object is unique and individual. 
No two entities are same. They may be similar. They 
may resemble. The resemblances differ from individual 
to individual even in the case of twins. E. g., in twins 
named A and B, A's resemblance exists in B and B's 
resemblance exists in A. These two resemblances are not 
one and the same. 

12. Posterior non-existence arises when the object is 
destroyed, which is possible only after its origin. 

Anyonyabhava or mutual non-existence itself is bheda 
or difference It is the very nature of an object. All 
objects are different from one another. 

In the case of atyantabha'^j^ or absolute non-existence, 
one must note that Dvaita Vedanta believes that absolutely 
non-existent entities like ‘hare’s horn, are objects of our 
cognition. It is common experience that one does get some 
knowledge when one hears ‘hare’s horn’ uttered by others. 

Yathayatham - ‘depending upon the particular occas¬ 
ion.’ It means, if gh itabhava refers to prior to its origin, it 
is pragabhava; if it refers to after its origin it is pradhvamsa- 
bhava; if it refers in relation to a pata it is anyonyabhava. 

16 Regarding upasakas read : “In meditating on 
Brahman the devotee may concentrate on one or more 
attributes of Divinity according to his capacity. The 
highest number of attributes open to human comprehen¬ 
sion is four, though the scriptures posit an infinite number 
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of attributes of the Supreme Being. (Human/ souls that 
cannot concentrate on more than one attribute, are termed 
‘•Tr-a-Ji\as” by Madhva. The range of attributes upon 
which superhuman souls like the gods and the R^'is can 
meditate is much wider and 'v.niy the four-faced Brahms 
can meditate on most of them” -Dr. B. N. K '-harma, 
Philosophy of sri Mudh\acaryu, .Moiild.1 Banarasidass, 
Delhi, 1991. pp, 412-3 

17. The avyakrtakasa can be translated as ‘changeless 
ether' or ‘Space*. Read: “Space is Avyakritakasa. 
Since it undergoes no change either during creation or 
during dissolution it is called Avyakrita (what is not 
transformed). Space or Avyakritakasa is single, eterual 
and self-supporting (swagata). That space is swagata i.e , 
self supporting will be seen from the fact that we say ‘here 
is space’. In saying so we regard ‘here’ (space) as the 
support for space. In fact Sri Madhwacharya says that 
the three entities Iswara, space and time are each self- 
supporting (sw'agata) - ‘Iso desubcha kalascha swagata eva 
sarvada' ( AV. p, 28 )- but the self-supporting attribute 
of space and time are dependent on His will. He has 
willed that they be self-s.ipporting and so they are self- 
supporting Space has parts in the sense of having direc¬ 
tion. If such an attribute or part like direction did not 
exist in space we could not move our hands avoiding 
obstacles. When we avoid obstacles and move our hands 
we are conscious of direction in space. Space as has 
already been explained is directly perceived by sakshi. In 
all pieces of knowledge the spatial element is always 
present, the srutis speak of as ‘Anadirvaayam akasah’— 
‘this akasa is beginningless’ and ‘Atmanah akasah sam- 
bhutah’— 'akasa was born from Atman’, The same entity 
cannot be said to be beginningless and to be born. Hence 
two kinds of akasa are to be admitted viz., avyakritakasa 
or space which is beginningless and bhutakasa which is an 
element among the well known five elements. The space 
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called avyakritakasa is called dik by the tarkikas. The 
word akasa means that which provides space or room. 
The fact that we move our hands in darkness points to our 
perception of space by our Sakshi. The bhutakasa is 
known from scriptures” —B A. Krishnaswamy Rao, 
Outlines of the r'hilosophy of Sri Madhw.iciic.rya, Bangalore, 
1978, pp. 116-7. 

(12) The avyakrta-akasa is a special kind of space 

which is posited in the Madhva system.Together 

with space, time would make up the two ideas of the older 
physics of space and time” — R. A. Kashyap and R. 
Purnaiya, An Introduction to Madhva Ontology . Tattva 
Viveka Publications, Bangalore, 1973, pp. 45-6. 

23 The five-fold mind is- (i) manas- This is sahkalpu- 
vikalpatmaka. That is, resolving “ I will do it”, and 
doubting “whether it will happen thus or otherwise”; 
(ji) biiddhi- It is nihcay-.rupa. That is, determining “It will 
be thus only,” (iii) ahafnkar.i — It is asvarupe svarupa-mati. 
That is, cognising an eniity wrongly; identifying the body 
«&c with the soul, when in fact the soul is quite distinct 
from all else; (iv) cittu — It is smarariahetu or cause of 
memory; (v) cetana It is cetaso vyapti. That is, the faculty 
due to which many objects are cognised simultaneously. 

24. Sak§in- “c*aksin is given the highest place in the 
Dvaita epistemology. Even to prove the validity of 
pramanas, Sak^in is essential- Without Saksin it would 
not be possible to prove the essential validity of any 

pramana on which depends the validity of all knowledge. 

The Dvaita philosophers hold that there is no necessity of 
any further test for Saksin. This will be clear from the 
nature of objects of Sdk^i-pratyaksa: These are : the 
nature of the soul, its attributes, avidya, the mind and its 
modes, all knowledge of pleasure-pain etc., and such 
other supersensuous objects like time, space and so on. 
These experiences are regarded by Madhva as immediate 
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experiences and not as inferential judgements as in other 
systems of thought like the Vyaya - Vaisesika, Let us 
consider the following experience ; “ Etavantafh kalafh 

siikhamohamasvapsatfi ” i. e., “T slept happily for this much 
time.” Here, there is the experience of happiness and also 
a cognition of time. In the state of deep-sleep wherein 
this was experienced, there is no activity of the mind 
which is completely at rest. So we have to attribute this 
experience of time and bliss to the instrumentality of a 
special sense-organ that is active even during su^upti and 
which co-ordinates the in most experiences of the self. 
And this spiritual sense-organ of the self is called Sak^in 
in Dvaita philosophy” —Dr. D. N. Shanbhag. op cit., 
pp. 67-71. 

27. The prapa, apana, vvana, iidana and samana are 
the well known pancapranas or five vital airs in a body. 

32. (i) Moha IS mifhyajnan,} or wrong knowledge; (ii) 

Mahsmoha is mithyajia.ana dgr> ha or insistence in wrong 
knowledge; (iii) Tamisra is krodho or anger; (iv) Andha- 
tamisra is marana or death; and (v) Tomas is ajnana or 
ignorance. 

Read : “Avidya : Avidya is cosmic ignorance. Cos¬ 
mic ignorance which is beginningless and which resides in 
the embodied souls in the subtle form is created in the 
gross form and it is of five kinds viz., moha, mahamoha, 
tamisra, andhatamisra and tamas. It is again of four 
kinds viz., jivacchadika, paramacchadika, shaivala and 
maya. The material cause of avidya is the tamas present 
in the five elements. The avidya contemplated here is 
not absence of knowledge but is of a positive character 
because it can produce effects. Avidya or ajnana is of 

two types referred to as bhavarupa and abhavarupa. 

The obstruction to knowledge is called bhavarupa avidya. 
The bhavarupa avidya which obstructs the complete know¬ 
ledge of self is called jivacchadika and which obstructs 



the knowledge of Brahman is called paramacchadika. 
Shaivala is the bhavarupa avidya which blinds the jiva to 
the truth of the na ure of things and produces longings 
and desires. Maya is the bhavarupa avidya by means of 
which a magician can show us objects which in fact do not 
exist. The different kinds of avidya reside in the jivas 
only.” —B A. Krishnaswamy Rao, op. cir., pp. 121-2. 

35 One of the major assertions of 5ri Madhvacarya 
is that dreams are real, and that their material cause is 
vds’jn.s or mental impressions It is well known that 
dreams are the outcome of the past impressions stored in 
the mind by the agency of the Lord. Dreams are vasana- 
janita, have their own perceiver and are real. 

37. Pratibimba is an important category. In Dvaita 
philosophy, the relation between the Lord and the 
embodied soul is termed as Bimba pratibimbabhavan. This 
discovery of ^rii Madhvacarya is one of his major contri¬ 
butions to World Philsophy in general and to Indian 
Philosophy in particular. It is reasonably accepted that 
Lord alone is svatantrotottva which implies that He alone 
is independent in all states and in all times, whereas every¬ 
thing else is eternally dependent upon Him in all aspects 
and functions. It further implies that even the embodied 
souls are completely dependent upon Him. Further, the 
Brahmi-gimis or qualities similar to those possessed by 
the Lord Moreover, the souls are as eternal as the Lord. 
All these implications are covered by (he Bimba prati¬ 
bimba bhava or the relation of the original and the reflec¬ 
tion The reflection is dependent on the original; it 
possesses some qualities similar to those p.issessed by the 
original; and it lasts as long as the original lasts. 



Chapter II 


“Guna is a quality or an attribute; Guna is an attri¬ 
bute inherent in a substance but cognisable as different 
from it. Gunas are numberless like form, taste, smell, 
touch, number, size, division, heavy, light and so on. In 
general, all gunas are of two types viz., eternal, and non¬ 
eternal. The eternal gunas or attributes pertain to God 
and the non - eternal to other beings sentient or non- 
sentient, God has forms of infinite colours. Krishna 
being dark, Vamana being white, Parasurama being of 
the colour of a burning cinder, Hayagriva being of the 
colour of the moon, Kapila like the Sun and so on. Pra¬ 
krit! and gunatrayas have white, blue and red colours. 
Mahattatwa has the colour of gold. Taste is of several 
kinds like sweet, bitter, pungent and sour. Size is of 
three kinds, big, medium and small. Happiness, misery, 
desire, hatred, light, love or affection, bhakti or devo¬ 
tion, courage, beauty, generosity, knowledge and the like 
are among the numberless gunas.” -B. A. Krishnaswamy 
Rao, op. cit., pp. 123-4. 

1. The eternal quality should be understood as co¬ 
terminus with the substance and the non-eternal is not so. 
The Udbhuta or manifest colour is perceivable. But the 
anudbhuta or non-manifest is not so. 

4. The poison is hot; hence it burns. The aparok^a- 
jhana is hot; consequently, it burns to ashes all obstacles 
leading to Liberation. This has been elucidated in Chap¬ 
ters V & VI. 

5. The apeksa-buddhi is the faculty which helps to 
arrange methodically. When two or more entities are 



96 


enumerated there is their arrangement as ‘this is one’, 
‘this is one’ and ‘thus together there are two’. Due to 
this enumerative faculty or intellect, there arises the idea 
of ‘two-ness’, ‘three-ness’ and so on. 

6. The eight-fold superhuman powers are also called 
as a^ta-siddhis. They are stated in a verse : 

Anima hghima praptih prskamyam mahims tatha i 

IditvaAi ca vasitvafh ca tatha kamnvasayita ii 

The eight-fold powers are (i) anima- making oneself infini¬ 
tely small; (ii) - making oneself excessively light; 

(iii) praptih - obtaining anything desired; (iv) prakamyam- 
irresistible will; (v) - increasing in bulk at will; 

(vi) Hitvajh- supreme dominion; (vii) vaiitvath- bringing 
under control; (viii) kamavasayita- suppression of desires. 

7. The conjunction among speech sounds is also 
eternal. 

The contact between the post and the bird arises 
because of the movement of the bird. So too, the contact 
between two wrestlers arises because of the movement of 
either of the two. 

11. Some enumerate garima (making oneself heavy at 
will as one of the eight super-human powers, and drop 
kamavasayita : 

Anima mahima caiva garima laghima tatha i 

Praptih prakamyamisiivarh vaiitvam castasiddhayah ii 

14. Regarding prthaktva and anyonyabhava read : 
“Prthaktva (separateness) is not materially different from 
difference which, according to Naiyayikas, is anyonyabhava 
or reciprocal negation— a species of non existence”. 

(p. 14). “The distinct position which separateness 

(ptrkaktva) occupies in the list of qualities recognised by 
the Vaifejikas is dependent chiefly upon the view that the 
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experience embodied in the proposition ‘A jar stands out 
separate from a cloth’ fghatah pa tat ptrhakj should be 
distinguished from the experience embodied in the proposi¬ 
tion ‘A jar is not a cloth’ (ghatah pato na) and that the 
former should be interpreted as an affirmative proposition 
referring to the positive entity called prthaktva and the 
latter as a negative proposition referring to the negative 
category of reciprocal non-existence called anyonyabhava. 
Though the older Naiyayikas support this view, some of 
the Naiyayikas like Raghunatha ^iromani shrewdly see 
that this way of differentiating prthaktva from anyonya- 
bhava would only amount to the recognition of some 
useless distinction without any real difference and they 
discard pphaktva along with similar useless qualities like 
remoteness and distance, which are merely temporal and 
spatial relations involving a larger or smaller number of 
intervening contacts” (pp. 96-97) —S. Kuppuswaroi Sastri, 
A Primer of Indian Logic., Kuppuswami Sastri Research 
Institute, Mylapore, Madras, 1961, Part III. 


15. The manah pravanya connotes the mental attach¬ 
ment towards the Lord also, called as Bhakti or devotion, 
which leads to Liberation (Chapter V). 


16. The Bhagavata states : 


ii 

(II. V. 26-29). 


Here it is stated that paranvayat (having inherited the 
characteristics of its cause), the wind possesses besides 
the quality of touch the quality of sound also which is 
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the quality of its cause viz., iiabhos or ether. Similarly, 
the tejas or lustre, besides possessing its quality of colour, 
possesses due to parcnvaya the qualities of sound (ether) 
and touch (wind). The water caused by ihe lustre possesses 
the qualities of taste, colour, touch and sound. And the 
earth caused by water possesses all the five qualities of 
smell, taste, colour, touch and sound. 

It is experienced that sound is possessed by material 
objects. Hence we say ‘This is the sound of a drum’, 
‘This is the sound of a conch’ and so on. 

17. The liberated souls also have no recollection. 
Because, the recollection is caused by safhskara or mental 
impressions of the past and the liberated souls do not 
possess such a mind. They have only experience. It is 
also specified further under safhskara (25). 

Regarding hathakhya yogvata which is uniquely note¬ 
worthy in Dvaita philosophy, read : ^ri Madhvacarya’s 
Mahabharata-tatparya-mrnaya (Adhyaya, XXII). 

I 5T ^ II dKd-^- 

fwft fl 

II Rdl ' tqfd 

1 5qR3IT<T»FE^ fl =mR|<^ Stgc^ll (84-88). 

Here the three factors which are responsible for a 
soul’s actions are elaborated together with the role played 
by the Lord. The three factors are : (1) Inherent nature 

called hatha which is eternally present in every soul; (2) 
the soul’s previous actions which are also beginningless 
due to soul being beginningless; (3) individual effort of 
the soul which is called pauru§a. All the three are not 
independent causes of the soul's present actions, but are 
under the control of Lord Vi^gu. He alone is Supreme 
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and Independent. This hatha or svorup yogyatc is unique 
to each soul; and hence it differs from one soul to another 
in a graded way, beginning from Erahms the foremost of 
the gods, to Kali the wickedest of the demons. All actions 
are done by a soul befitting his own unique hutba. Thus 
hatha is the cause of the karma yielding good or bad fruits. 
The actions in present life are due to hatha and influence of 
the past deeds. Hence the piirusaprayama is due to ha^ha 
and purvakarmo. All these are fully under the control of 
Lord Vis^u It is His own rule made by Him only, executed 
by Him only, followed meticulously by Him only that He 
should bestow fruits according to the hatha, pUrvakarma 
and purusaprayatna of each and every soul. This proves 
His absolute independence and all-pervasive control. 

32. It appears that ‘Gambhiryadini saundaryantanV 
should read as * gambhiryadini saubhagydntani’ It means 
that all the remaining qualities should be known purvavat 
or as previous ones are known. That is, each is two-fold 
as eternal and non- eternal and so on. 

The terms pdkaja and apakaja have reference to the 
well known ‘pilupakavada’ 3 . 116 .‘pitharupdkavada\ They are 
explained : “ Colour, taste, smell and touch admit of 

change in earth through baking (pdka), which is explained 
by the Naiyayikas as amounting to contact of a special 
kind with fire (vijdtiya-iejassamyoga) . The Vaise§ika theo¬ 
rists hold that when a pot is baked or when a mango 
ripens through heat, the composite products get disinte¬ 
grated down to the stage of atoms; the qualities of colour, 
taste, smell and touch in those atoms are destroyed by 
heat; and a different colour, taste, smell and touch are 
produced; and then integration takes place, new dyads, 
triads and other composite products being formed in 
accordance with the adr$tas of the individual souls con¬ 
cerned with such products. This theory of paka is known 
as piltipakavada or ‘the theory of atoms being burnt’. 



The Nyaya theorists, on the other hand, hold that compo¬ 
site products are left intact in paka and are not disintegra¬ 
ted and that their colour and such other qualities are re 
placed by corresponding qualities of different species. This 
theory of paka maintained by the Naiyiyikas is known as 
pitharopakavada or ‘the theory of composite wholes being 
burnt.” —S. Kuppuswami Sastri, op. cit., pp. 89-90. 



Chapter III 


1. It is well known that there are two kinds of knranas 
or causes : (1) Upadanakarana or material cause and (2) 

Nimittakarana or instrumental cause. Naiyayikas believe 
in three causes, viz,, samavayi, a^amavayi and nimiita. 
Herein, the samavayi is the upadanakarana. The asamavayi 
can be brought under either upadana (tanturupa being the 
cause of the potarQpa) or nimitta (tantusamyoga being the 
cause of pata). 

In Indian philosophy there are mainly three theories 
of causation : (1) Satkaryavada of Sankhyas and other 

like-minded ; The karya (effect) is sat (existent) even before 
its production, but not in the form of karya, but in the 
form of karapa (cause). Because, cause itself modifies 
as effect. (2) Asatkaryavada of Vaisegikas and others : 
The effect is asat (non-existent) before it is produced. 
(3) Vivartavada of Advaita Vedanta— The cause (rope) 
itself appears as effect (serpent). 

But 5ri Madhvacarya as an objective thinker, pro¬ 
pounds his theory of causation as Sadasat-karyavada. It 
means : The effect before production is sat (existent) in 
the form of cause and it is also asat (non-existent) in the 
form of effect. Hence it is both sat and asat. Similarly, 
after its production it becomes in the form of effect 
and asat in the form of cause. 

The same objective thinking can be seen in discovering 
both distinction and non-distinction between a cause and 
effect, a substance and its quality &c. 
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3- ^ri Madhvacarya defines pra?natia as yarthartha 
(Pramana-laksana), or ‘that which cognises an object as it 
is.' This definition covers both ‘valid knowledge’ (kevala- 
pramana) and ‘means of valid knowledge’ (Anupramnna). 
The anupram^i^as are three : 

i) Pratyak^a : Nirdo^arthendriya-sctnnikarsah pratyak^afh. 
Perception is the flawless contact of {flawless)sense— 
organs with (flawless) objects. 

ii) Anumana : Nirdosop -pattiranuma., Flawless reason¬ 
ing is inference. 

iiil Agamn • Nirdosah sabdah agamak. Flawless word, 
conveying valid meaning is verbal testimony. 

The saksin has been already explained (I. 24). 

The two sentences viz., *‘Vyaptijnanam... . na tu pak^a- 
dharmataj^an niy’imaY' bring out the difference between 
Nyaya and Dvaita Vedanta systems regarding Anumana or 
Inference. 

Inference stands on four supports : 

[In the inference ^Parvato vahniman dhfimavAttvat yatha 
mahanasah’ (Mountain has fire as it has smoke as is the 
case with the kitchen) ]. 

(1) Paksa (subject) - Mountain; (2) Sadhya (proved 
through inference) - Fire; (3) Hetu (Proof) - smoke; (4) 
Drstanta (Illustration) - kitchen. 

Now, according to the Naiyayikas, inferential know¬ 
ledge arises through paramaria which is defined as vyapti- 
vi^istapak^adhjrmataj^una. It means that there must be 
the knowledge of the (vyapti i e.,) hetu (smoke) co-existing 
invariably with the sadhya (fire) and also of the hetu exist¬ 
ing as a quality in the paksa (mountain). That is, one 
should have the knowledge of the form of both ‘wherever 
there is smoke, there is fire’ and ‘this mountain has 
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smoke’; then only one will have inferential knowledge of 
the form “this mountain has fire.” 

But, Dvaita Vedanta differs regarding paksadhormata- 
jnana. It points out a proposition ‘^Urdhvadeio vr^timan 
adhodeiasthmndlpUrnt’' (The higher region has rains because 
of the floods in lower regions). Here the hetu viz., 
adhodes'asthanadipGra is not present in the pak^a viz., 
urdhv dedo. Still it is a valid inference. Hence, paksa- 
dharmatajnatta cannot be a pre-condition of a valid 
inference. 

4. Generally, akank^s (expectancy), yogyata (congruity) 
and sannidhi or asatti (proximity) are regarded as the 
causes of verbal knowledge. But it is pointed out here 
that yogyata-Jnana is not necessary. Yogyata is defined as 
arthabadha or the sense being not stultifiable. And the 
example is ‘vahnina sincati’ — ‘He sprinkles with fire’. It is 
impossible to sprinkle with fire, as sprinkling is done with 
water. So the sense becomes stultified. Similar is the 
case with absolutely non-existent entities like iada-SThga 
or hare’s horn. 

But iSri Madhvacaya rightly points out that even the 
words ‘ hare’s horn ’ when uttered do yield some sense 
(Supra. I. 12). 

Naiyayikas believe that all fires in the world have a 
generality called ‘fireness’, which is possessed by both 
kitchen-fire and mountain-fire. So too, there is ‘smoke- 
ness’ possessed by both kitchen-smoke and mountain- 
smoke. Thus, there is invariable concomitance of the 
‘smokeness’ with the ‘fireness’. But it is stated here that 
there is nothing like generality ‘fireness’ or ‘smokeness’. 
Because each fire or smoke possesses its own unique 
‘ fireness ’ or ‘ smokeness ’ which are similar to other 
‘fire-nesses’. And they arc not the same as believed by the 
Naiyayikas. 



104 


It is common experience that the so called nirvikalpuka 
or indeterminate percepiuai knowledge is beyond verbal 
expression. As Jayantabhatta confesses, nirvikalpuka is 
iobdollekhavivarjita. As such there cannot be any indeter¬ 
minate knowledge because no object can be cognised with¬ 
out being associated w'ith the word signifying it. 

6. Kevalsnvayin- Example : Ghatah ubhidheyah pram- 
eyatvat patavat. ‘Jar is namable because it is knowable, 
like a cloth’. In this example, negative concomitance is 
impossible between promeyatva (know'ability) and abhidh- 
eyatva (naraability) because all objects are both knowable 
and namable. 

Kevalavyatirekin- Example: Jivat - duriram sntmakam 
pranadimattvat. “Living body has a soul because it has 
prana and other vital airs.” Here there cannot be an 
aflBrmative illustration because all having a soul are 
included in living bodies. So, only a negative illustration 
is possible— '‘Yat na satmnkarh tat no pranadimat vaxha 
ghatah’. 

Anvayavyatirekin- Example '‘Parvato vahnimm dhuma- 
vattvaP\ Here both affirmative and negative illustra¬ 
tions are possible. Yo yo dhumavan sa sa vahniman yatha 
mahanasaii’ “ Yiitra na vahnih tatra na dhumah yatha 
mahahrdi”. 

Puncavoyovaniyama : Accordi.ng to Naiyayikas, Parar- 
thanumaro consists of five members of syllogism which 
one employs when conveying inferential knowledge to 
others. These five members are : (1) Pratijfia (proposi¬ 
tion- Parvato vahniman), (2) Heiu (proof- Dhumavattvat), 

(3) Udahara^ (exemplification- Yo yo dhumavan sa sa 
v^wiman yatha mohanasah), (4) Upanaya (subsumptive 
correlation - Tathaca ayam), and (5) Nigamana (conclusion- 
Tasmat tatha). 
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It is common experience that all the five members are 
not absolutely essential while conveying any inferential 
knowledge. It depends upon the grasping power of the 
listener. 

The authoritative agamosh 2 LVQ been named as sadagamas 
by Sri Madhvacarya in the beginning of the Vi^i^utativa- 
nirnaya (VTN) ; 

^ 1 ir^ II 

The scriptural passages declaring Vedas to be eternal and 
hence no human compositions are quoted in VTN : 

(1) 1 (2) fSr^ntrSH^T ^ 

(3) l^r I and others. 

The tatparyalifigcs . 5ri Madhvacirya instructs that in 
interpreting scriptural statements one should not be 
carried away by the mere wording of the statements. The 
Mimsrnsakas who are experts of scriptural exegesis have 
laid down canons of interpretation to be followed while 
trying to understand the import of scriptural statements. 
^ri Madhvacarya has quoted them in his bha^ya on 
Brahmusutra ‘^Tattu sumanvayat” (I. i. 4). He states; 

=qr ^iTFq'qR^” i gq^pnfenfq"^^: y-wii; 

Here seven tatpcryalingos are stated : (1) upakrama 

(commencement); (2) upasa^hara (conclusion); (3) abhyasa 
(repetition); (4) *purvata (novelty); (5) phalafh (fruitful¬ 
ness); (6) c/rrAcjvadla (praise or censure); and (7) iipapatti 
(logical reastming). As logical reasoning is involved in 
all the other six, it must have been dropped by the author 
here-. 

9. Regarding iakti, one must note that Dvaita Vedanta 
rightly believes that the meaning of a word is understood 
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by the activities of elders There cannot be any activity 
merely by the nature of an object, but it is possible by its 
syntactical relation with another object. Hence, those 
who determine the pow'er of a word should accept that 
the sense of a word is known only as syntactically connec¬ 
ted with another object. And there arises the knowledge 
of the power of the word (yielding the sense) as connected 
with some other relevant object or sense. Consequently, 
ghata^ anaya is a meaningful sentence, whereas ghatorh piba 
is not. 

(1) Padadhyahara In the first Brahmasuira— *Athato 
Brakmajijndsa’ the word •kartavya’ is to be supplied (2) In 
ghatarh ca potom ca anaya, the word anaya should be re¬ 
peated as ghatarh anaya, patarn anaya, (3) In the statement 
‘Saindkavarh anaya*, saindhava means salt and horse. Hence 
salt or horse should be brought depending upon the inten¬ 
tion of the speaker. 

The first sense of the vidhi is ‘causing no strong evil’ 

The apurva is believed by the Mimsmsakas as the result 
of an action which in turn yields the fruit of the action. 

12. “Truth or falsity of knowledge :— Now we ask 
ourselves the question how does truth in true knowledge and 
falsity in wrong knowledge arise and how truth or falsity 
of knowledge is grasped . .. Truth or falsity of knowledge 
may be svatah or paratah. By svatah is meant that truth 
or falsity arises by the same instrument that produces or 
comprehends knowledge. By paratah is meant that truth 
or falsity arises by some other agency.. .. Sri Madhva- 
carya however says that truth of knowledge is svatah and 
falsity of knowledge paratah. The instrument which pro¬ 
duces true knowledge also is responsible for the truth of 
knowledge, no other agency being called for, for the pur¬ 
pose. The falsity of knowledge, is however, due to 
defects in the instruments producing knowledge; Similarly, 



the sakshi which is the perceiver of knowledge grasps both 
knowledge and truth of knowledge No other agency is 
required to grasp the truth of knowledge. In the case of 
false knowledge the sakshi perceives only knowledge and 
infers the falsity from the attendant circumstances” 
— B. A. Krishnaswamy Rao, op. cit,, pp. 51-2. 



Chapter IV 


This chapter together with the following two chapters 
brings out clearly Lord's agency in all dealings in this 
universe. This can be taken to be an explanation of the 
second Brahmusutra- *^Janmadyasya vatah'\ Other commen¬ 
tators hold that Janmadi connotes only creation, preserva¬ 
tion and destruction. But ^ri Madhvacarya extends it 
to include control, knowledge, ignorance, bondage and 
liberation. 

2. Paradhlnavisesavapti — " Paradhinaviie^Qpti means 

the acquiring of a new trait or complexion that depends 
on (the will of) an “Other” (God) .... The most impor¬ 
tant point to note in connection with the doctrine of 
Paradhinayiie^avapti is that the special kind of change or 
creation applies to the aspect of the Viie$as (traits) only 
that have been assumed by the substance in question and 
not to its basic essence or DharmisvarQpa. Were it not so, 
the entire change would have been more directly termed 
as Paradhina- svarupantarapattV' . —Dr. B. N. K. Sharma, 

Philosophy of ^ri Madhavcarya. Motilal Banarasidass, 
Delhi, 1991, pp. 227-8. 

3. There are fourteen Manus, Svayambhuva, Svaro- 
ci?a, Uttama, Tapasa, Raivata, Cak^u^a, Vaivasvata, 
(present Manu), Savaroi, Dak 5 asavarni, Brahmasavar^i, 
Dharmasavarqi, Rudrasavarni, Davasavar^i and Indrasa- 
var^i. The fourteen Indras are : Yajfia, Rocana, Satyajit, 
Triiikha, Vibhu, Mantradruma, Purandara (present 
Indra), Vairocana, Sruta, ^ambhu, Vaidhyta, ?.tudhama> 
Divaspati and duel. 
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4 The ten incarnations are well known : Matsya, 
Knrma, Varaha, Narasimha, V^mana, Parasurama, Rama, 
Kr§ 9 a, Buddha and Kalki 

The other incarnations are Vedavyasa, Yajaa, ^.^abha 
and others. 

7. There are fourteen lokas or worlds or regions seven 
higher and seven lower : 

Ordhvnlokas- BhSt, Bhuva^i, Svalj, Mahahi, Janat, 
Tapal? and Saiyam. 

Adholokas- aialam, vitalam, sutalam, talatalam, maha- 
talam, rasStalam and patalam, 

9. Bju -souls are considered to be those who are fit 
to occupy Brahma’s place. 



Chapter V 


1. ^amadamadi indicates the inclusion of uparan 
(sense of satiation of worldly pleasures), titiksa (tolera¬ 
ting the pairs like pleasure and pain, hot and cold, and 
others) and such others which prompt one to withdraw 
from worldly pleasures. 

2. The thirty-two characteristics are : 

1 

(1) Five long - arms, eyes, cheeks, ears and nose. 

(2) Five nice - skin, hair, fingers, nails and finger-joints. 

(3) Seven red - palms, soles, eye-ends, palate, tongue, lips 
and nails. 

(4) Six raised - chest, stomach, forehead, arms, hands 
and face. 

(5) Three wide - forehead, waist and chest. 

(6) Three short - lower legs, neck and male organ. 

(7) Three deep - voice, navel and vitality. 

The concept of taratamya has a special place in Dvaita 
Vedanta. It has been rightly observed : “He (Madhva) 
has thus brought about a remarkable integration between 
the supposedly endless Polytheism of the Hindu scriptures 
(from the Vedas down to the Puraijas) with the funda¬ 
mental Monotheism of rational philosophy with the help 
of the concept of Taroramya in which each of the Devatas 
has his need of honor without being mistaken for the one 
superior to him displacing him”. —Dr. B. N. K. Sharma 
Ibid. p. 398. 



8. Three - fold hatred of preceptors comprises of 
(1) ignoring the magnitude of their abundant qualities 
and considering them to be a little; (2) desiring the 
company of their consorts, and (3) thinking of harming 
them. 

The nine-fold hatred of the Lord are given in the 
^lah^bharuT'i tatparya nirpaya : 

^ "Nr II (I. 109-10). 

(1) Identifying the Lord with embodied soul : (2) Con¬ 

sidering the Lord to be attribiiteless; (3) Considering Him 
to be possessing only some attributes; (4) Considering 
Him to be equal to others; (5) Considering Him to be 
inferior to others; (6) Believing distinction in His forms; 
(7) Wrong knowledge regarding His incarnation; (8) Hating 
His devotees; and (9) Censuring Vedas and other autho¬ 
rities establishing His supremacy. 



Chapter VI 


1. Read : “According to Madhva, Aparoksajnana 
or direct vision of God in His aspect of one’s Bimba, 
opens the door to spiritual redemption. It is the dawn of 
Mukti and carries with it all the promise and potency of 
the ineffable and endless bliss or complete self - realisation 
and God-realization to come. It is the foretaste of the 
bliss of Mok§a. 

It IS natural that close on the heels of Brahma- 
parok§a, the shackles of material bondage should begin 
to fall off, one by one, and that Aparokga, should usher 
in a state of increased blessedness at everyone of its 
successive stages. Madhva distinguishes four stages of the 
fruits of Aparok^a : (1) Karmana^a, (2) Utkranti or 
Laya, (3) Marga and (4) Bhoga. Laya has reference to 

the gods, who have no “Utkranti” as such. of the 

three kinds of karma that clog the way and clog the steps 
of the Jiva from time immemorial. Sancita or the accu¬ 
mulated load is consumed by the fire of Aparok§ajnana. 

Madhva distinguishes between two kinds of anarabdha- 
karma (karma that has not begun to bear fruit) viz. i§ta 
and aniqta (the agreeable and the disagreeable). The 
latter is destroyed and the former is “Credited” to the 
account of the released in Mok§a. The ‘ Prarabdha’ alone 
remains to be worked out. This is a fixed quantity, the 
sources of fresh - accumulation having been cut off. Even 
in regard to Prarabdha karma reductions and concessions 
are possible (BS iii. 4.16). The Karmas performed by 
Aparoksa-jaanins after the dawn of Aparok^a have the effect 






of enriching the spiritual bliss in Mok§a.” - Dr. B. N. K. 
Sharma, Philosophy of ^ri Madhvacarya, pp. 439-440. 

2. The Susumna-nadi is considered to be a particular 
artery of the body lying between the vessels called ida and 
pifigala. 
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